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INTRODUCTION 



The Mahaprajnaparamitopadesa (in short, Upadesa) is an Indian commentary on the 

Pancavimsatisahasrikaprajnaparamita-sutra (in short, PPS). The original text has not come down to us, but 
it is known by a partially abridged Chinese version, the Ta tche tou louen (T 1509), executed between 402 
and 406 AD at Tch'ang-ngan by the Serindian master Kumarajiva. This version comprises two series of 
chapters: 

1. A first series of fifty-two chapters (T 1509, p. 57c-314b), gathered into an initial chapter bearing the 
numeral I. 

2. A second series of eighty -nine chapters (T 1509, p. 314b-756c), numbered from II to XC. 

The first series appears to be an integral version of the Indian original, the second series as an abridged 
version. 

My [Lamotte] work, the Trade de la Grande Vertu de Sagesse, which presently consists of five volumes, 
published at Louvain between 1944 and 1980, is a French translation of the fifty -two chapters of the first 
series and chapter XX of the second series. 

In the course of chapters XLIX to LII of the present volume, volume V, the bodhisattva of the PPS 
continues to adorn his future buddha-field by formulating a series of vows, the success of which absolutely 
requires the practice of the Prajnaparamita. To the twenty-four vows already formulated in chapters XLII to 
XL VII of volume IV, thirty-eight further vows are about to be added here. 

The great aspiration (adhydsaya) of the bodhisattva knows no limits and. if all his wishes were realized, 
some least expected consequences would result. Thus, if a single sermon would suffice to establish all 
beings in Buddhahood, what would still be the need for innumerable Tathagatas who follow one another in 
the world in order to put an end to universal suffering? To want to establish all beings in Buddhahood all at 
once would result in the interruption of the lineage of the Buddhas {buddhavamsusamuccheclu), something 
no-one would want. 

But such considerations are valid only in relative truth. From the point of view of absolute truth, the vows 
of the bodhisattva are fully justified and completely realizable. Even more so, they have already been 
realized. In the view of the Prajna, beings are empty of 'me' and of 'mine', <vi>, dharmas are without 
intrinsic nature and specific characteristic. Their true nature is absence of characteristic. The 
Prajnaparamita alone penetrates it and penetrates it by not cognizing it, for it is free of any opinion. Since 
there is nothing to hope for, the wise man wishes for nothing and, in this sense, all his wishes are realized 
before being formulated. Furthermore, the wise man, having no substantial reality, is nothing but a name. 

To these wishes the Upadesa dedicates commentaries that have the precision and technique of an 
Abhidharma treatise; it multiplies references to the sutras of the Lesser Vehicle as well as to those of the 



Greater Vehicle. In its eyes, both the Tripitaka and the Mahayanasutras are the Words of the Buddha, but it 
is in the PPS that the Buddha spoke most clearly of the true nature of dharmas (p. 2189F). 

The problem of causality is tackled in chapter XLIX where it is said that the bodhisattva wishes to 
understand the four conditions (p. 2170F). There the Upadesa sees an allusion to a system of causality 
where four conditions (pratyayd) and six causes (hetu) play a part in the production and cessation of 
conditioned dharmas. The canonical sutras had already placed the bases for them; the Abhidharmas and the 
Sarvastivadin school had formulated them in their definitive form. Nagarjuna was familiar with them and 
struggled with them energetically in the first chapter of his Mulamadhyamakakarikas where he showed the 
absurdity of the four conditions. The author of the Upadesa adopts a more balanced position: he refrains 
from any futile proliferation about causes and conditions, but determines that they produce nothing. Thus 
they are neither to be taken up nor rejected. 

The Upadesa will return twice (p. 2186F, 2232F) to the problem of dharmata and its synonyms. For the 
sravakas, it was pratityasamutpada, the conditioned production and cessation of the five skandhas. For the 
Madhyamikas, it is exactly the opposite, the true nature of things excluding all production and all cessation. 
We will notice (p. 2198-99F) the distinction established between the lower, middling and higher tathata, as 
the prthagjana, the sravaka and the bodhisattva, respectively, understood it. 

A problem which was scarcely of any interest to the early masters but which subsequently gained 
importance is that of the vision of the Buddhas, treated in chapter L. Sakyamuni's contemporaries saw the 
Buddha with their fleshly eye (mamsacaksus), the range of which is very limited. More ambitious, the 
bodhisattvas of the PPS wanted to see, with the divine eye {divyacaksus), the innumerable Buddhas 
reigning in the ten directions (p. 2272F). The divyacaksus obtained by practice of the superknowledges 
<vii> consists of a subtle matter derived from the ten great elements; it enjoys a perfect luminosity to the 
four directions of the horizon. 

Other Mahayanasutras, contemporary with the PPS but seeming not to have been influenced by them, 
propose another process of seeing: the pratyutpannasamadhi, a technique of mental concentration by means 
of which an ascetic, even without using the divyacaksus, is able to contemplate, as in a dream, the Buddhas 
of the present, mainly Amitabha, and to converse with them. 

A controversy on the efficacy of these two processes arose in India, probably in Kasmir, at the time of the 
Upadesa. Brought to expressing a position, its author does not hide his preferences for the divyacksus (p. 
2273-2274F), the more traditional process fitting into the frame of the Abhijnas. But the Buddhas are but 
names (namamatrd) and it is by eliminating wrong views that one is able to see them in their "body of the 
doctrine" (p. 2265F). 

The controversy which, in India, set the partisans of the divyacaksus in opposition to those of the 
pratyutpannasamadhi was triggered off again in China in the first quarter of the 5 th century. It provoked an 
interesting exchange of correspondence between Houei-yuan, the master of Mount Lou, and KumarajTva, 
the translator of the Upadesa (p. 2270-72F). 



In the canonical sources, there is frequent mention of the kinds of literary composition borrowed by the 
Words of the Buddha - these are nine or twelve in number, sutras, etc.; the early sources enumerate them 
without defining them. In chapter LI, the bodhisattvas of the PPS wish to hear and retain the twelve- 
membered Word of the Buddha (p. 2286F). Along with the Mahavibhasa of the arhats of Kasmir, the 
Upadesa is among the first exegetical treatises that attempt to give an explanation of them. It tries to 
introduce into it the entire group of Buddhist scriptures existing at its time (p. 2389F) in order to establish 
its canonicity. But Buddhist literature had expanded so much that it lent itself poorly to this kind of 
distribution. The explanations furnished in regard to certain ahgas, such as the Udana and especially the 
Itivrttaka, must have perplexed the Chinese readers, and we do not pride ourselves in having dissipated all 
the obscurities here. 



In early times, hearing the name of the Buddhas (huclcllicinclnuicllicyci.srcivuna) was not included among the 
auxiliary dharmas of bodhi (bodhipdksikadharma). Some disciples of Sakyamuni, such as the notable 
Sudatta or the brahmana Saila, were overcome by joy on hearing the word 'Buddha' pronounced, but 
nevertheless did not progress <viii> along the path of salvation. In the centuries that followed, the Name 
unceasingly gained in importance. In chapter LII of the PPS, the bodhisattva formulates the following vow: 
"When I have attained supreme complete enlightenment, may innumerable beings, as soon as they hear my 
name, be established in abhisambodhi" (p. 2352F). At the same time, other Mahayanasutras, such as the 
Sukhavativyuha and the Lotus, say that merely hearing the name of buddha Amitabha or bodhisattva 
Avalakitesvara assured, ipso facto, rebirth in Sukhavati, or puts an end to suffering. In the Chinese and 
Japanese extensions of Amidism, the invocation to Amitabha (the Nan wou pou k'o sseu yi kouang jou lai, 
Namo-amida-butsu) constitutes the easiest and most efficacious means of salvation for the devotee. 

The author of the Upadesa is not of this opinion. According to him, the hearing of the name is not the single 
means of realizing salvation, is not infallible, and does not immediately produce its effects like a cintamani 
or a magical spell (p. 2358-63F). Without condemning the mystics, it rather sides with the rationalists, that 
category of disciples "who see the profound reality (arthapada) by penetrating it by means of prajna, by 
means of the intellect" (Anguttara, III, p. 355). 

Rationalism can go hand in hand with traditionalism. Concerned about dealing carefully with the old 
beliefs, the author on occasion rises up against the excessiveness of the Prajna or rather against the 
erroneous interpretations that might be proposed of it. Thus the Mahayanists believe in the transfer of merit 
(punyaparinamana) : according to them, it would be possible to apply the merits that one has gained oneself 
to others (p. 1879-80F), and the bodhisattva of the PPS wishes, "by means of his own power", to assure 
good rebirths to beings (p. 2312F). But at first sight, the notion of transfer of merit seems to contradict the 
law of karma universally accepted by the Indians. How can the transfer of merit be accepted when, 
according to the earliest texts, actions are declared to be strictly personal and incommunicable? Good and 
bad actions ripen for their doer, and no one else can bear their consequences. That being so, how could 
beings benefit from an action carried out by the bodhisattva? The Upadesa tries to reconcile the two 
opposing doctrines with the following reasoning: "By the power of his knowledge, wondrous deeds and 
sermons, the bodhisattva makes beings themselves carry out the good actions that will win them good 



rebirths" (p. 2312F). Thus, far from being useless, the intervention of the bodhisattva is eminently 
beneficial. <ix> 

The Upadesa ends the last chapter (LII) of the first series with a vibrant eulogy of the Prajnaparamita. The 
PPS's, long before, had proclaimed her to be Mother of the Buddhas because she reveals the true nature of 
the loka (loktiilluirnuitustinuhirsuytiitrT). By loka we should understand the five skandhas or psycho- 
physical aggregates of existence. Why are they called loka? Because of the etymology. But two distinct 
etymologies have been proposed. The canonical sutras (Samyutta, IV, p. 52) attaching loka to the root luji 
'to break' say that the skandhas are loka insofar as they are broken or disaggregated (lujyante va 
pralujyante va) and their true nature (dlwrmatci) is their dependent production and cessation 
(pratityasamutpada). The PPS's propose another etymology involving a diametrically opposite 
interpretation. Loka, according to them, is derived from the root loki 'to shine', and the skandhas are loka 
insofar as they do not break and do not disaggregate (na lujyante na pralujyante); consequently, their true 
nature is non-production I nutpada) indnon-i itionl h odha), quite the contrary of pratityasamutpada. 
One would hardly know how better to mark the doctrinal rift separating the two Vehicles: the sravakas 
recognized the noble truths of the origin and cessation of suffering (samudaya- and nirodha-satya), 
whereas the bodhisattvas are established in the conviction that things do not arise 
(uinttputtikadharmaksanti). But for both of them, "peace is nirvana" (sdntam nirvanam). 

To the metaphor of Mother of the Buddhas, frequent in the PPS's, the Upadesa adds that of Father of the 
Buddhas, the latter being inspired by other Mahayanasutras. The Father of the Buddhas would be the 
pratyutapannasamadhi, the visualization of the Buddhas of the present, which has already been mentioned 
above. In the fathering of infants, the mother has a more important role than the father; similarly, in regard 
to the formation of the Buddhas, the pratyutpannasamadhi is overshadowed by prajna: "This samadhi can 
only concentrate the distracted mind in such a way that prajna is produced, but it cannot see the true nature 
(dharmata) of things. The Prajnaparamita alone is able to see all the dharmas completely and to discern 
their true nature: there is nothing it does not penetrate, nothing it does not realize; its qualities are so great 
that it is called Mother"(p. 2369F). 



Chapter XX of the Pancavimsatisahasrika (ed. N. Dutt, p. 214, 1. 6 to 225, 1. 19; T 223, k. 6, p. 256c-259c) 
entitled Mahayanasamprasthana 'Setting out for the Mahayana' deals with the ten bhumis, <x> stages in 
the bodhisattva career. It consists of two parts: the first is a simple list enumerating the things the 
bodhisattva must do and avoid in order to pass from bhumi to bhumi; the second part is a gloss repeating 
each of the things and adding brief explanations. In the French translation that follows, these two parts are 
put together into a single one and the explanations are incorporated directly into the list, in order to give a 
more synthetic view of the materials and avoid tedious repetitions. 



Although KumarajTva translated it only as a summary, the commentary of the Upadesa on this chapter is 
not lacking in interest. Its author interprets the doctrines of the Prajnaparamitasutra in the light of the 
Avatamsaka and, more particularly, of the Dasabhumikasutra. The bodhisattva should fulfill his career in 
two ways, either by traveling the ten "bhumis proper" reserved for him, Pramudita, etc., or by borrowing 
the ten "shared bhumis", Suklavidarsana, etc., shared by the sravakas, pratyekabuddhas, the bodhisattvas 
and the Buddhas. 

Finally, the Upadesa was one of the first treatises to establish a parallel between the bhumis of the 
bodhisattva and the conquest of the four fruits of religious life (srdmany uphold), srotaapattiphala, etc., 
mentioned by the canonical sources. 



The five volumes of the Traite represent only a third of the Upadesa which KumarajTva translated 
completely into Chinese. With the chapter on the bhumis, they give a sufficiently complete idea of 
Buddhist gnosis at the beginning of the 4 th century of our era. 

It is my [Lamotte] pleasure to express publicly my deep appreciation to colleagues and friends who have 
helped me in the present work and without whose aid the latter could not have been brought to term. The 
interest which Japan has always held for the Daichidoron (Upadesa) has been extended to the French 
translation of the Traite de la Grande Vertu de Sagesse: the encouragements to me, which have been lavish, 
from the East as well as from the West, sustained me in my work which was greatly facilitated by the 
progress in Buddhist studies in the course of the recent years. Volumes IV and V have benefited from 
working tools (editions of texts, dictionaries, concordances, indexes and encyclopedias) made specially for 
the use of researchers. But all the secrets of the Upadesa, however, have not been elucidated <xi>, far from 
it; and the enrichment of our documentations only sets new problems. 

The final editing of volume V has been sensibly eased thanks to the devotion and ability of many of my 
friends. Prof. Dr. Heinz Bechert (Gottingen) gave it attentive reading; Robert Shih (Louvain-la-Neuve), 
Hubert Durt (Kyoto) and Marcel Van Velthem (Brussels) assisted me efficiently in the correction of the 
proofs. I give them my deepest thanks. 

My appreciation is also expressed to the Fondation Universitaire de Belgique and to the Insitut Orientaliste 
de Louvain who generously helped with the expense of printing. 



Brussels, December 8, 1979. 
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CHAPTER XLIX: THE FOUR CONDITIONS 

First Section UNDERSTANDING THE CONDITIONS 

(pratyaya and hetu) 

PRELIMINARY NOTE. 

This section, dedicated to questions of causality, deals with the four conditions (pratyaya) and the six 
causes (hetu). They are worded in the following way in Sanskrit and Tibetan, and in Chinese by 
KumararajTva) (K) and in Chinese by Hiuan-tsang (H): 

1. Causal condition, hctupratyaya. iguhi rkyen, yin yuan (K). yin yuan (11). 

2. Immediately preceding condition, samanantarapratyaya, mtshuns pa de run thagpahi, ts'eu tiyuan 
(K),tengwoukienyuan(U). 

3. Object condition, dlamhanapratyaya, clmigs palii rkyen, yuan yuan (K). so yuan yuan (11). 

4. Dominanl condition, adhipatipratyaya, hdag pohi rkyen, tseng cluing yuan (K), tseng cluing yuan 
(H). 

I ocialcd can ayukh tshuhs pi u i i < ving yin (K), siang ying yin 

(H). 

2. Simultaneous cause, sahahhuhctu. Hum cighhyuh ha hi rgyu, kong cheng yin (K). kiu yeou yin (11). 

3. Homogeneous cause, sabhagahetu, skal ha mhampahi rgyu, tseu tchongyin (K), t'ong lei yin (11). 

4. Universal or pervasive cause, sarvatragahetu, kun tu hgro hahi rgyu, pien yin (K),pien hingyin (H). 

5. Ripening cause or cause of maturation, vipakahetu, rnam par smin pahi rgyu, pao yin (K), yi chou 
yin (H). 

6. Enabling cause, karanahetu, byedpahi rgyu, wou tchangyin (K) (avighnakarana), neng tso yin (11). 

The Buddhist doctrine is primarily a doctrine of causality and the Buddha Sakyamuni, throughout his 
career, never stopped teaching his disciples the dependent origination of the phenomena of existence 
(pratityasmautpdda), the production that conditions the appearance and disappearance of dharmas. His 
homily inevitably begins with the phrase: This being, that is; from the production of this, that is produced 

(asmin satidam hhavaty asyotpdddcl idain uipadyatc), and: This not being, that is not; by the cessation of 
this., i in i ( / itfd , i 'i ' ulhdd ida dhydtc): cf. Catusparisal, | 102, 

358-360; Salistamba, ed. N. A. Sastri, p. 2; Avadanasataka, II, p. 105-106: Arthaviniscaya, ed. N. H. 
Samtani, p. 5; Mahavastu, II, p. 285, III, p. 448; and for the Pali sources, Vin. I, p. 1; Majjhima, III, p. 63; 
Samyutta, II, p. 1, 25, etc. 



The Buddhist credo quite rightly continues with a single stanza infinitely reproduced on Indian, Serindian 
and Chinese monuments and images: 

< ", a i wtitppahi iva ,< n In • ' W, i" a to a a 

tesan cayo nirodho evamvadi mahasamano \\ 

"The Tathagata, the great ascetic, has told the cause of phenomena coming from causes, and he has also 
told their abolition." 

But in the present section, it is more precisely a matter of the system of the four conditions and/or the six 
causes intervening in the functioning of causality. Does this system already occur in the canonical sutras or, 
if not, which school elaborated it? Does the Madhyamaka accept or reject it? Do the Prajnaparamita sutras 
mention it and, if so, in what sense? Finally, how did the Traite understand it? 

1 . The system in the canonical sutras 



In the early texts the words 'condition' (pratyayd) and 'cause' (hetu) seem to be equivalent. The 
Kosavyakhya, p. 188, makes the following comment: "What is the difference between hetu and pratyayal 
There is none. The Blessed One said: dvau hetu dvau pratyayau samyagdrster utpdddya. katamau dvau. 
paratas ca ghoso 'dhydtmam ca yoniso manaskdra iti. "There are two causes, two conditions for the arising 
of right view. What are these two? The speech of another and, inwardly, right reflection' (cf. Majjima, I, p. 
294, 1. 1-3; Anguttara, I, p. 87, 1. 32-34). The words hetu. pratvaya. nicklna. kdraija. nimitta. lihga, upanisad 
are synonymous." 

But, asks the Mahavibhasa, why is it that the Jnanaprasthana of Katyayanfputra, after having spoken of the 
four pratyayas, still lists six hetus? Here is its answer (T 1545, k. 16, p. 79a26-c5): 

"The six hetus are not spoken of in the sutras; the sutras speak only of the existence of the four pratyayas, 
namely, hetupratyaya up to adhiputiprutyuyu. Here, in order to distinguish the hetus from the pratyayas, 
[the Jnanaprasthana] speaks of six hetus. 

"Question. -Do the hetus contain the pratyayas and do the prat i aya conl tin 216' the hetusl — Answer: 
They are contained mutually according to thir use. Some say that the first five hetus are the hetupratyaya 
and that the karanahetu is the other three pratyayas. Others say that the pratyayas contain the hetus, but 
that the hetus do not contain [all] the pratyayas: thus the first five hetus are the hetupratyaya; the 
karanahetu is the adhiputiprutyuyu. but the samananturupratyayu and the dhimhanaprutyayu arc not 
contained in the hetus. 

"Others say that that it was also a question of the hetus in the sutras and, particularly, in the Ekottaragama, 
of the group of six (satkanipata), but in time, this text has disappeared (antarhita); however, the Sthavira 
Katyayanfputra, by the power of his knowledge resulting from an aspiration (pranidhijndna), saw this sutra 
passage where it was a matter of the six hetu?, and [as a result] he compiled and wrote his Abhidharma. 
That is why, in this Abhidharma, he distinguishes the six hetus. Formerly the Ekottaragamasutra listed 



dharmas from 1 to 100 (ekottarikagama a satdd dharmanirdesa asit); now it goes only from 1 to 10 
(iddnim tv a dasakad drsyanta iti), and the rest have disappeared. Moreover, in the groups 1 to 10, much 
has disappeared and not much remains. The Sthavira Sanakavasin, a great arhat, was a disciple 
contemporaneous with the Sthavira Ananda. At that time, this Venerable was a faithful transmitter of the 
Bhagavat's teachings, but, by the time of the nirvana of the arhat, 77,000 jatakas and sutras, 10,000 sastras 
had already disappeared. If so many sutras and sastras disappeared under one scholar, what has not 
happened from that day until today when hundreds, thousands, of scholars have followed one after the 
other? How can the number of sutras and sastras that have been lost be known? This is why, some say, the 
six hetus are mentioned in the sutras. 

"Other teachers (dcdrya) say: Although there is no sutra where the six hetus are treated in order 
(anukramena) and fully (sampurnam), these hetus are mentioned separately (yikfrnam) in various places in 
the sutras: 

1. A surra says: iyam ucyate darsaiianuilikd sraddhd 'vctyajhdnasaipprayuktd 'It is what is called faith 
having seeing as root, ASSOCIATED with the knowledge [subsequent] to penetration'. Sutras of this kind 
have dealt with the saipprayuktakahciu. 

QU i i / / va ru cotpaclya ksun un. tivycli i ' i i > i. tail) saha 

jatd vedand samjhd cetand ca 'As a result of the eye and visibles, there arises the visual consciousness; the 
meeting of the three is contact; there ARISE WITH them sensation, concept and volition' (cf. Majjhima, I, 
p. Ill, 1. 35037, p. 281, 1. 18-29; Samyutta, II, p. 72, 1. 4-5; IV, p. 32, 1. 31-32; p. 86, 1. 18-19; p. 90, 1. 15- 
16). Sutras of this kind have dealt with sahabhiihetu. 

imaiirdga \ < < h pi d hen kit i t \ / < i i ' va 

kusala dharmd antarhita akusalaa dharmdh saipiiuikhfhhutdh. asti edsyanusahagatam 
kusalamulamasamucchinnam yato 'sya kusalabhavisyati 'This man is endowed with good and bad 
dharmas, but within him the good dharmas are disappearing and the bad dharmas are appearing. But there 
is still within him a persistent root of good which is not cut and, from this root of good, there will grow 
ANOTHER root of good: thus, in the future, this man will be pure' (cf. Anguttara, III, p. 404, 1. 12-20; 
Madhyama, T 26, k. 27, p. 601a22-27). Sutras of this kind have dealt with the sabhagahetu. <2166> 

J * \ithycii i ' i i uclgalasya yai ca karakarmci vac ca vcikkarma vac ca manaskarma 

yah pranidhih ye ca taddrster anvaydh sainskarah sarve py etc dharmd anisiatvdya sanjvartantc 
'kdntatvdyapriyatvdydmandpatvdya. [tat kasya hctoh. drstir hy asya yad uta thyd in th mail 

who has a wrong view, every physical act, every vocal act, every mental act, every resolution and all the 
formations connected with this view: ALL these dharmas end up in delusion, unhappiness, affliction, 
disagreement. [Why? Because he has a guilty view, namely, wrong view]. - Cf. Anguttara, V, p. 212, 1. 20- 
29; Samyukta, T 99, k. 28, p. 204a25-28. Sutras of this kind have dealt with the sarvatragahetu. 

5. A sutra says: asthdnam clad anavakaso yat kdyaduscaritasya vdgduscaritasya manoduscaritasyestah 

kdnto mandpo vipdka nirvartcta. sthdnam ca kaly clad vidyatc yad anisto 'kdnto 'mandpo ripdko nirvarteta 
'It is impossible, it is unrealizable that a physical, vocal or mental misdeed will result in an agreeable, nice, 
pleasant, RETRIBUTION, but it is certainly possible that there will result from it a disagreeable, lowly, 



unpleasant retribution' (cf. Majjhima, III, p. 66, 1. 9-28; Anguttara, I, p. 28, 1. 23-24; madhyama, T 26, k. 
47, p. 724b8-10). Sutras of this kind have dealt with the vipakahetu. 

[ill i saj 'i / ' tlvtiu pratayau samyagtlrsh tpd va irata I > 'clhyt am ca yo < 

manaskarah 'There are two causes, two conditions for the ARISING of right view: the speech of another 
and, inwardly, right reflection' (cf. Majjhima, 1, 1. 1-3; Anguttara, I, p. 87, 1. 32-34; Madhyama, T 26, k. 58, 
p. 791al-2; Ekottara, T 125, k. 7, p. 578a5-6). Sutras of this kind have dealt with the karanahetu, 

"Therefore the six HETUS have been spoken by the Buddha, and, by basing himself on these surras, the 
Sthavira [Katyayanlputra] composed this [JnanaprasthanaJ-sastra." 



The present passage of the Mahavibhasa will in part be repeated by Samghabhadra in his Nyayanusara, T 
1562, k. 15, p. 416b5-417a9, and by Yasomitra in his Kosavyakhya, p. 188,1. 13-189, 1. 13. 

In Buddhism there are several systems of causality. The earliest and best known is that of the twelve - 
membered conditioned origination (dvadsangapratityasamutpada) in which twelve conditions (pratyaya or 
nidana) are involved. Taught by the Buddha at Benares and many other places, it is universally accepted by 
all Buddhists. 

Here it is not a question of this system, but of another theory where at first four pratyayas (hetupratyaya, 
etc,) are involved, to which later six hetus (samprayuktakahetu, etc.) were added. According to some 
scholars, the field of action of the four pratyayas coincides exactly with that of the six hetus and the six 
hetus are equivalent to the four pratyayas; according to others, the action of the pratyayas greatly exceeds 
that of the hetus. 

This system was not accepted by all the schools, and so its partisans tried to establish its canonicity by 
showing that the sutras of the Tripitaka dealt with it. 

They claim that the four pratyayas, taken as a group, were "spoken in the sutras": this is what is affirmed 
by the Mahavibhasa in the passage I [Lamotte] have just translated, by the Kosa (II, p. 209) and even by the 
Traite in the pages that follow. Unfortunately, despite all the research carried out in the Sutrapitaka, 
<2167> the passage in question has not been found and, until proof of the contrary, it must be accepted that 
the early scriptures were still unaware of these four pratyayas . 

In regard to the six hetus, it is useful to establish a distinction among the hetus taken in isolation and the 
hetus as a group. 

According to some scholars, the group of six hetus appeared early in some sutras that today have 
disappeared. In vain would one look for them in the old texts, but the Sarvastivadin teacher KatyayanTputra 
was aware of them by the magical power of his pranidhijnana and he mentioned them in his 
Jnanaprasthana which he compiled three hundred years after the Parinirvana at Tamasavanavihara, a 
Sarvastivadin monastery of the CInabhukti district in northwestern India (cf. Hiuan-tsang, Si-yu-ki, T 2087, 



k. 4, p. 889c). - Without recourse to such a dangerous hypothesis, other scholars frankly recognized that 
there is no sutra dealing with the six hetus "in order and complete". 

The problem is quite different if it is a matter of the six hetus, taken in isolation. The sutras that allude to 
such and such a hetu in particular are not missing. The Mahavibhasa mentions a certain number of them for 
us. In this sense, the hetus as well as the pratyayas are canonical, but the system that groups together four 
pratyayas and six hetus is not: it is a theory of the Sarvastivadin-Vaibhasika school. Proof of this is that 
other schools do not recognize it and in turn have proposed other systems: the Sariputrabhidharma has 
drawn up a list of 10 pratyayas (T 1548, k. 25, p. 679b5-7); the Theravadin Abhidhamma lists 24 (cf. 
Nyanatiloka, Guide throi the Abliitllwmn ' | ' 1 ' i / / lies Wo i 1952. p 

145-152). 



2. The system in the Abhidharma of the Sarvastivadins 



The system of the four pratyayas coupled with or completed by that of the six hetus is described in most of 
the Abhidharmas and Sastras of the Sarvastivadin-Vaibhasika school: 

Vijnanakaya, T 1539, k. 3, p. 547b22-c4 (cf. Kosa, II, p. 299 as note; Prakaranapada, T 1541, k. 4, p. 
645b6-7; T 1542, k. 5, p. 712M2-13; Jnanaprasthana, T 1543, k. 1, p. 773al3-14: 774b22-775a9; T 1544, 
k. l,p. 920c5-921al0. 

Mahavibhasa, T 1545, k. 21, p. 109a20-28; k. 16, p. 80al7-22. 

Abhidharmahrdayasastra of Dharmasri, T 1550, k. 1, p. 811cl-5, 812al9-25 Transl. I. Armelin, p. 68-69, 
72); Samyuktabhidharmasara of Dharmatrata, T 1552, k. 2, p. 883a3-4; Abhidharmamrtarasa of Ghosaka, T 
1553, k. 1, p. 970al6-bl4 (transl. J. Van den Broeck, p. 123-126); Prakaranabhidharmavatara of Skandhila, 
T 1554, k. 2, p. 988a21-c24 (transl. M. van Velthem, p. 71-74. 

Kosa, II, p. 244-331; Nyayanusara, T 1562, k. 15-20, p. 416b-456a. 

The sources mentioned here outline the Sarvastivadin-Vaibhasika concepts on causality: Not only are the 
samskrtadhanruis hetupratyayasamutpanna - which is a tautology - but they depend on a precise number 
of causes and conditions, namely, the 4 pratyayas and the 6 hetus. This does not mean that any dharma 
indiscriminately is the product of 4 pratyayas: some depend on 4 pratyayas, others on 3, others on 2, but 
none depend on one single pratyaya. And it is the same in regard to the 6 hetus: there is no single unique 
cause on which the totality of dharmas depends <2168> and this observation excludes the intervention of a 
Deity unique to the process of causality. 

The play of the 6 hetus is pretty much confused with that of the 4 pratyayas and is only the doublet of 
them. This complicates the task of the exegetists when they treat them conjointly. The early masters often 
limited themselves to speaking of the 4 pratyayas. 



3. The system in the Madhyamaka 



Nagarjuna, author of the Madhyamakasastra, was aware of this system and, in a stanza in his Karika, I, 2 
(p. 76), he says to his objector: 

Catvarah pratyaycl Items ccllamhanam anantaram / 

tathaivadhipateyam en prutyayo ntlsti paneamah ■ 

"There are four conditions: cause, object, antecedent and dominant. A fifth condition does not exist." 

From the beginning of his work, Nagarjuna attacks a typically Sarvastivadin position. Thus he was 
connected with this school which, in the first centuries of our era, was widespread in the northwest of India. 

In his Karika, I, 5 (p. 81), Nagarjuna rejected outright the four pratyayas: 

Utpadyate pratityemdn limn: pratyayah kila / 

ydvan notpadyuia ime tavern ndpratyaydh katham // 

"These conditions are at issue when some thing arises in dependence on them; but if nothing arises, how 
would they not be non-conditions?" - In other words, if nothing is conditioned, there can be no question of 
conditions. 

Going on this evidence, Nagarjuna successively shows the absurdity of the hetupratyaya (Karika, I, 7, p. 
83), the alambanapratyaya (Karika, I, 8, p. 84), the samantarapratyaya (Karika, I, 9, p. 85) and the 

<a tyaya ( irika. I, 10, p. 86). 

We will return to these stanzas later, but already the attitude taken by Nagarjuna in regard to the system of 
the four conditions is clear: it is a pure and simple rejection. If there is a pratnyasamutpada, it is 
characterized by the eight negative characteristics (astavisesanavisista), which are non-cessation 
(anirodha), non-production (anutpdda, etc. (cf Madh. vrtti, p. 3, 1. 1 1) and are mingled with emptiness. 



4. The system in the Great Prajnaparamitasutras 



If these sutras were to mention the four pratyayas, that would prove their dependence on the Sarvastivada 
and would throw some light on the origin of an immense literature which, despite its prolixity, carefully 
conceals its sources. 

On this point we come up against a serious problem of authenticity, for some versions of the Great Sutras 
pass over the four conditions in silence whereas others that mention them fall into two groups, one group 
that rejects them and one that accepts them. 



a. Versions silent about the four pratyayas . 



The Sanskrit text of the 'corrected' Pancavimsatisahasrika and the two earliest Chinese translations of the 
Pancavimsatisahasrika, that of Dharmaraksa made in 286AD and that of Moksala made in 29 IAD, say 
<2169> nothing about the four pratyayas in the place where they should have spoken of them, i.e., after the 
statement of the eighteen sunyatas. 

Pancavimsatisahasrika, ed. N. Dutt, p. 24, 1. 17. 

Kouang tsan king, T 222, k. 1, p. 150a3. 

Fang kouang pan jo king, T 221, k. 1, p. 3bl. 

b. Versions rejecting the existence of the four pratyayas. They may be found in the collection of the Ta pan 
jo po lo mi to king, Chinese translation made by Hiuan-tsang between 660 and 663AD: 

Pancavimsatisahasrika, T 220, book VII, k. 402, p. 8cl 1-13: "The bodhisattva-mahasattva who wishes to 

understand (uYuhoddhum) that the hctitpmtytiyti, the samunanturapratyaya, the dlcimbciiuipnityciyti and the 
adhipatipratyaya do not exist (na vidyante) and are not perceived (nopalabhyante) in all dharmas should 
practice the perfection of wisdom." 

Astadasasahasrika, T 220, book VII, k. 479, p. 430c7-8: [The bodhisattva-mahasattva who wishes to 
understand the sixteen sunyatas] and the alambanasunyatd, the adhipatisunyatd, the sennanantarasunyatd 
(read teng wou kien k'ong), etc., should practice the perfection of wisdom. 

c. Versions that adopt the four pratyayas . 

They simply say that the bodhisattva wishing to understand the four pratyayas should practice the 
perfection of wisdom. 

Pancavimsatisahasrika, Chinese translation by Kumarajlva, T 223, k. 1, p. 219cl2-14. 

Pancavimsatisahasrika, Tibetan translation, Tib. Trip., vol. 18, no. 731, p. 53fol. 32b6-7: Sha ra dva tihi bu 
g€an yah byah chub sems dpali sans clpali clicn po clmigs pa dan / dbah dan / de ma thag pa dan rgyuhi 
rken khoh du chudpar.. hdodpas ses rab kyipha rol tuphyin pa It: bslab par byalio / 

Sanskrit text of the Satasahasrika, ed. P. Ghosa, p. 80, 1. 4-6: Punar param 
SaradvatTputrdlcinihcinuniciteycisciiiicintcuxilietupixityciycitu avcihoclclliukumena ...This wording obviously 

should be corrected as follows: Puncuxipciixiiii Sclixiclvcitiputixi lietuscimcincintciixllciiiibcinclclliipcitipratyaycin 
avaboddhukdmena.... 

Satasahasrika, Chinese translation by Hiuan-tsang, T 220, book V, k. 3, p. 13c2-5. 

- Perhaps the passage on the four pratyayas did not appear in the original version of the Pancavimsati: the 
adversaries as well as the partisans of this theory could have introduced it into the text, the former in order 
to reject it, the latter in order to adopt it, at least from the samvrti point of view. 



5. The system according to the Traite 



The passage of the Pancavimsatisahasrika which the Traite is about to comment on is placed among the 
versions that adopt the four pratyayas and are against those that reject them. This puts our author in a 
delicate situation. To deny the four pratyayas, as Nagarjuna did in his Madhyamakasastra, is to brush up 
against nihilism; to accept the four pratyayas, as do the Sarvastivadin Abhidharmikas, is to fall into 
realism. And yet realism and nihilism are the two extreme views condemned by the Buddha (see above, p. 
2007F). The author of the Traite is going to adopt a middle path which is that of the Prajnaparamita which 
abstains from taking up (parigrtiluiiui) or abandoning (utsarga) <2170> the pratyayas for the good reason 
that conditioned things are never produced and that, from the beginning, dharmas are parinirvanized 
(adiparinivrta). 

Having briefly defined the four pratyayas and the six hetus, the author, worried about objectivity, begins by 
allowing a Madhyamika objector who considers the conditions to be non-conditions (napratyayd) to speak. 
This objector expresses himself in almost the same way as Nagarjuna in Karikas 7 to 14 of his 
Pratyayapariksa which is none other than a refutation (nisedha) of the system of the four conditions. 

Then the author explains in detail this system such as the great Sarvastivadin teachers of the 
Satpadabhidharma and the Vibhasa had conceived it. 

If Nagarjuna pushed negation too far, the Sarvastivadins sinned by excessive realism, and so the author of 
the Traite tries to bring things back to the point by taking his inspiration from the Prajnaparamita. The 
ordinary person sees the pratyayas and believes them; the wise man also sees the pratyayas but he does not 
believe them. The ordinary person is like the child who sees the moon reflected in the water and tries to 
grab it; the wise person also sees the moon reflected in the water but he does not seek to grab it because he 
knows it is not there. The dharmas that appear to us as conditioned are empty of reality and like a magical 
creation. The vision that we have of them comes from provisional truth (samvrtisatyd); their non-arising 
and non-cessation is their true nature, which is none other than absence of any nature. 



Pratyaya and Hetu 

[k. 32, p. 296b] 

Sutra (cf. Satasahasrika, p. 8-0, 1. 4-6). - The bodhisattva-mahasattva who wishes to understand the causal 
condition, the immediately preceding condition, the object condition and the dominant condition of all 
dharmas should practice the perfection of wisdom (Sarvadharmanam 

hetusamanantarcl lam hancldhipa travail avaboddliiiktimcna hodhisattvcna malitisattvciui prajnaparamitdydm 
siksitavyam). 

Sastra. - 
I. THE FOUR CONDITIONS (pratyaya) AND THE SIX CAUSES (hetu) 



All conditioned dharmas (samskrtadharma) are the result of four conditions (pratyaya): 1) the causal 
condition (hetupratyaya); 2) the immediately preceding condition (sa :mi nan i a ru pratyaya); 3) the object 
condition (alambanapratyaya); 4) the dominant condition (adhipatipratyaya). 

1) The causal condition (hetupratyaya), [is five causes (hetu)]: 

a. the associated cause (samprayuktakahetu), 

b. the simultaneous cause (sahabhuhetu), 

c. the homogeneous cause (sabhagahetu), <2171> 

d. the universal cause ( / / tgai i) 

e. the ripening cause (vipakahetu)} 

These five causes (hetu) are causal condition {hetupratyaya). 2 

Furthermore, all conditioned dharmas (samskrtadharma) are also called causal condition (hetupratyaya). 

2) The immediately preceding condition (samanantarapratyaya). - If one accepts the last mind and the last 
mental events (caramas cittacaittah), past (atita) as well as present (pratyutpanna), of the arhat [at the 
moment of nirvana], all the other minds-and-mental-events, past or present, play the role of antecedent 
[with respect to the minds-and-mental-events that follow them] and are called immediately preceding 
condition. 3 

3-4) The object condition (alambanapratyaya) is the dominant condition (adhipatipratyaya). - It is all the 
dharmas. 4 

The bodhisattva who wants to cognize the specific characteristics (svalaksana) and the general 
characteristics (samanyalaksana) of the four conditions should practice the perfection of wisdom. <2172> 



1 / hould understand ilh r 111 >l n i I oi ill n hich is ripening 
(viptika era lietuh): both interpretations arc correct: cf. Kosa, II, p. 271-272. 

2 The sixth cause, the kdranahetu, which does not present an obstacle to the arising of other dharmas, is not part of the 
hetupratyaya: cf. Kosa II, p. 246. 

3 The flow of the mind is never interrupted except in exceptional cases such as the unconscious absorption 

(asain i l and th rption ol (nirod Usually the mind no m nl I e\eiits that arise 

(utpanna) arc the condition as equal (saina) and immediate (aiiaiitara) antecedent of the minds-and-mcntal-cvcnts that 
follow them. An exception is made for the last mind and the last mental events of the arhat at the moment of his 
nirvana: these cannot constitute an immediately preceding condition because no mind and no mental events arise after 
them" (anyacittasumhciiulliuiuif): cf. Mahavibhasa, T 1545, k. 10, p. 50a22-25; Kosa, II, p. 305. 

4 All dharmas indiscriminately, even if they are not grasped by the consciousness, are capable of being object of this 
consciousness because its nature remains the same, just as fuel is fuel even when it is not burning. 

- Insofar as it does not present an obstacle to the arising of other dharmas, an> dharma is dominant condition 
of other dharmas, except for itself: cf. Kosa, II, p. 306-308. 



II. OBJECTIONS AGAINST THE EFFICACY OF THE CONDITIONS 



Objector. - According to the perfection of wisdom (prajnaparamita), the four conditions (pratyaya) do not 
exist (nopalabhyante). Why? 

1) [Rejection of hetupratyaya]. - It is illogical (na yujyate) that the effect (phala) pre-exists in the cause 
(hetu) and it is also illogical that it does not pre-exist in it. 6 

If the effect pre-existed in the cause, there would not be any cause [since it already exists]. 

If it did not pre-exist in the cause, of what use would this cause be [since it does not occur there]? 

If it did pre-exist without having pre-existed there, it would also result from a non-cause, by chance 

(ahctuka). 

Furthermore, it is necessary to see the effect arise from the cause in order to be able to speak about cause; 
but if the effect is not there in advance, how can one speak of cause? 

Furthermore, if the effect arises from a cause (hetor jayate), this effect depends on a cause (hetum 
apeksate). But this cause is not independent (asvatantra) and in turn, depends on other causes. If the cause 
is not independent, how could one say that the effect depends solely on that cause? <2173> 

For these many reasons, we know that there is no causal condition (hetupratyaya). 

This objector is a Madhyamika who is going to reason in a manner very close to that of Nagarjuna in his Madh. 
Karika. 

6 The objector claims here to be following a version of the Prajnaparamita ii i thi foul n it) • a m ' jeel ! 
whereas the Traite is referring to a version w here the} are accepted: see above, p. 2169F. 
Compare Madh. Karika, XX, v. 1-4 (p. 391-393): 

Hetos ca pratyayanam ca samagryd jayate yadi / 
pliat i,i, isti ca nnagrya \ tin igrya jtn 'h iatlia ■ 
hetos ca pratyayanam ca ■iamagryd jayate yadi / 
plialam na ti ca sainagn tmagrya i 

hetos ca pratyayai tinea.' tinagn in a ti cct plialam 
grhyeta nanu \a < t miifixam ca na grhyate // 

hetos ca pratyayanam ca tinagn un a ti , t pi dam 
liefavaii pratyayas ca syur alietupratyayaih samah 
Transl. - If the fruil thai arises from the complex of the cause and conditions already occurs in this complex, 
why would it need to arise from the complex? 

If the fruit that arises from the complex of cause and conditions does not occur in this complex, how could it 
arise from this complex? 

If the fruit occurred in the complex of cause and conditions, it should certainly be taken hold of in this 
complex. Now it is not held there. 

If the fruit did not occur in the complex of cause and conditions, causes and fruits would be equivalent to 
non causes, to mm conditions. 



2) [Rejection of the samanantarapratyaya]. Once gone (atita), the minds-and-mental-events 
(cittacaitasikadharma) are all destroyed (niruddha) and have no further activity (kdritra); then how could 
they constitute an immediately preceding condition {samanantarapratyaya)! The mind presently existing 
(pratyutpanna) thus has no antecedent. 7 

Perhaps you would like to call upon the future (andgata) to guarantee the [296c] continuity of the mind 
{cittakramaj! But as this future does not yet exist, how would it assure this continuity? 

For such reasons, there is no immediately preceding condition ( samanantarapratyaya). 

3) [Rejection of the object condition] - All [mental] dharmas are without specific characteristic (animitta) 
and without object (andlambana); why then speak of object condition (alambanapratyaya):^ 

4) [Rejection of the dominant condition]. - All dharmas are equal, being without dependence (anddhma) or 
support (andsraya); why then speak of dominant condition {adhipratyaya)'T } 

As these four conditions do not exist, how can the Prajfiaparamitasutra say here that "in order to understand 
the four conditions, it is necessary to practice the perfection of wisdom"? <2174> 



III. THE OPINION OF THE TRAITE IN REGARD TO CAUSALITY 



Answer. - You do not understand the nature (laksana) of the Prajnaparamita; that is why you claim that, 
according to the Prajnaparamita, the four conditions (pratyaya) do not exist (nopalabhyante). In view of all 
dharmas, the Prajnaparamita abandons nothing and refutes nothing (na parityajati na pratisedhayati): 10 it is 



7 Compare Madh. Karika, I, v. 9 (p. 85): 

Anupannesu dharmesu nirodlio nopapwlyatc 
iKiiiantarain at a vuktatii nintddhe pratyayas ca kah // 
Paraphrase. - As long as the dharma -effects have not arisen, the prior cessation of the cause is impossible, 
umin Ihat thi ii no J i 1 ,i i I s hat could the ( idni.ii I ih I'l >'! hus the immediately 

preceding condition is unacceptable. 

8 Compare Madh. Karika, I, v. 8 (p. 84): 

Analatiihana evayatti san dharma uoadisyate / 
athanalambane dharine kuta alatnhanam punah // 
Paraphrase. - You arc teaching that this dharma (= c ittacaitta) exists prc\ ioush \\ ithout object. Bui if this 
dharma is fundamentally without object, how could it ever be comprised of one? 

9 Madh. Karika, I, v. 10 (p. 86) is expressed differently: 

Bluivaiuaii nilisvahltavanam na satta vidyatc yatah , 

satidam asmin hi \ <n anopapadyate // 

Paraphrase.- Sinci then i no cxi Icnci fori en i hImh.i ui|. rent natun 'h .> crei nt\ n 
predominance of one dharma over anoihi.: i i dominan pn ill i in I in bcin that is", is logically 

untenable. 

10 See above, p. 2142F, n. 



absolutely pure (atyantaparisuddha) and free of futile proliferation(«isprapanca), According to the word of 
the Buddha, "there are four conditions". 11 But people with little knowledge (alpavid), being attached to 
these four conditions (catuspratyaydbhinivista), have composed bad treatises (kusdstra) on their subject. In 
order to destroy these wrong opinions (abhinivesa), [the Prajnaparamitasutra] teaches the emptiness 
(sunyatd) and indestructibility of dharmas. Therefore, arising from a complex of causes and conditions 
(hetupratyayasamagiyutpanna) namely, the internal and external bases of consciousness 

(adhydtmabahirdhayatana) this mind-dharma (cittadluirma) is like a magic show (mayopama), deceptive 
(mrsdvdda) and without definite nature (niyatasvabhdva). And it is the same for the mental-events-dharmas 
(caitasilaulharma). 

1 . Causality according to the Abhidharma 

[a. The four conditions and the six causes] 

[As we have just seen, the causal condition (hetupratyaya) is the Five causes (hetu): 

1) The mental events (caitta) coexist with the mind (cittasahabhu), - namely, feeling (vedand), notion 
(samjnd), intention (cetand), etc. 12 ; they have the same aspect (ekdkdra) and the same object (ekdlambana) 
as the mind, being 'associated' (samprayukta) with it. 13 The mind as associated with the mental events is 
cause, and the mental events as associated with the mind are cause. This is what is called associated causes 
(samprayuktakahetu). These associated causes are like friends and acquaintances who come together to do 
something. <2175> 

2) The simultaneous cause (sahabhuhetu). - Conditioned dharmas (samskrtadharma) each have a 
simultaneous cause and, as simultaneous, these dharmas mutually help each another. 14 They are like an 
older brother and a younger brother who, being of the same birth, help one another mutually. 

3) The homogeneous cause (sabhagahetu). - Dharmas of the good category (kusalanikdya), when they are 
past (atita), are [homogeneous] cause of present (pratyutpanna) and future (andgata) dharmas; past (atita) 
or present (pratyutpanna) dharmas of the good category are [homogeneous] cause of future (andgata) 



The author of the Traitc believes, along w ilh the Sarvastivadins, in Ihc existence of a canonical siilra enumerating 
and listing the four conditions. But this sutra has not yet been found in the old scriptures. 

12 See Kosa, II, p. 153-156. 

13 For Kosa, II, p. 267, only the mind and mental events (cittacaitta) thai haw: the same aspect (ekakara), the same 
object (ekalamha i ui I ill m , iin >i upp hi ire sum I 

14 Dharmas tint ih l nil f one another (mithal. i u / li for cxampl ilu. great elements 
(hhuta), the mind l t id tl i, l f the mind ( ihat which chai ri (lai i til 
that which is characterized (laksya): cf Kosa, II. p. 248. 



good dharmas. [Mutatis mutandis], it is the same for bad (akusala) dharmas and indeterminate (avyakrta) 
dharmas. Thus all dharmas each have their homogeneous cause. 

4) The universal cause (sarvatragahetu). - The perverse tendencies (anusaya) to be abandoned by seeing 
the truth of suffering and the truth of the origin (duhkhasamudayasatya-darsanaprahatavya) are cause of 
all defiled (klista) dharmas and are called universal cause. 16 <2176> 

5) The ripening cause (vipakahetu). - As a result of the accomplishment of action (karman), a favorable 
(kusala) or unfavorable (akusala) fruit of ripening (vipcikaphala) is obtained: this is the ripening cause. 17 

These five causes (hetu) constitute the causal condition (hetupratyaya). 



15 Similar (sadrsa) dharmas belonging to one and the same category and to one and the same stage (svanikdyabhu) and 
arisen earliei (a /), ai iga/ Dha m i i n rli i n it m< ncou u of lata ilh rmas whetherthe 
latter ai ri i n inn I arisen ( iiuialj pasciinana pannanu igaiietuh) lutuic dharmas are 
never homogcnci. u use (anagata uai\ iga cf. ICosa, 11, p 255-257. -Vasubandhu in his Kosabhasya, p. 
85, 1. 24-86, 1. 2, cites a passage of the Jnanaprasthana, T 1544, k. 1, p. 920cl5-18: Sabhdgahetuh katamah. 
purvotpaiiiiaui kiisalaiiiiilaiii pascad utpaiiiiauain kiisalaiiiidaiiaiii tatsainprayiiktaiiaiii ai dliarinaijain svadliatau 

ii i ,i,ii: i i i t i i i i i ititapratyiitpaniiain iga i i va What i 

the homogeneous cause? The previously arisen roots of good arc homogeneous cause of roots of good arisen later and 
of the dharmas associated u ilh them that are of the same catcgon . Similar!) also, the past roots of good are 
homogeneous cause of past and present roots of good, and the past and present roots of good are homogeneous cause of 
future roots of good. 

16 The anusayas in tin pcrvci i '. m ii m i I irlu ol hich i lioi in i cumulated l / i nthanti) and are 
capable of producing a new existence ( ICosa, V, p. I ). Scholasticism lists 98 of them. Among them, 1 1 are called 
universal ( i 1 1 ui h i i 1 ibjcct th it nm dh nu I / / i vat), in the sen i 
they are concerned with all categories of their dhatu in the sphere of existence in which the individual in whom they 
occur is born (Kosa, V, p. 32 at bottom). These 11 universals are: 1-7) the tm i ti, etc., to be 
abandoned by tin. ing of suffering ( had vya). plu \d luitliyadi ti mil 

i ti, to be abandoned by th in if the origin {sain 9) the t\v< 

i cil ' (doubt mi mmii i'p' i ili 'i uffcrin i id if not ufl ling), to be destroyed by the seeing of suffering 
and of the origin I i ta\ \ a), 10-11) the two kinds ai'avidyd, one associated with the other 

anusayas, the other alone ( i both I hi li ue to be abandoned by the seeing ol suffering and of the origin (cf. 

Kosa, V, p. 31; Kosavyakhya, p. 458, 1. 10-16. 

these universals a ; I ri isavyakhya, p. 89, I tat i i i 

'I he universal dharmas belonging to a 
certain stage and previously arisen [i.e., past orprescnt] are the universal cause of later defiled dharmas. 

,i i itii i' i i ill in pi i 'ad inn itii n, the vipaka, is the i in in ' in rip ni.i I >i ill Icfincd acti in 
whether bad (asuhlia = akusala ) or good impure, produce an unpleasant or a pleasant fruit of ripening respectively, but 
always moralh in I l n i Icncc the definition II 1 i I usalas sdsravdh. 



[Immediately preceding condition (samanantarapratyaya)]. - When the minds-and-mental-events 
(cittacaitta) follow one another in order (kramasas) without intermediary (anantaram), there is the 
immediately preceding condition. 18 



[Object condition (dlambanapratyaya)]. - When the minds-and-mental-events (cittachaitta) arise and take 
things as object { visaydn dlambya), there is the object condition. 19 



Dominant condition (adhipatipratyaya)]. - At the moment of their arising, the dharmas do not obstruct one 
another mutually: that is an absence of obstacle (avighna) [called dominant condition]. 20 <2177> 



[b. Number of conditions occurring in the different types of dharmas]. 21 

1) The mind and mental events arise as a result of four conditions (caturbhis cittacaittdh). 

2) The absorption of non-conception (asamjnisamdpatti) and the absorption of cessation 
(nirodhasamdpatti) arise as a result of three conditions [hetupratyaya, samanantarapratyaya, 
adhipatipratyaya], with the exclusion of the object conditio!! (dlamabanapratyaya). 

3) The other dharmas, namely, the other formations not associated with the mind (cittaviprayuktasamskdra) 
and the material dharmas (rupd) arise as a result of two conditions [hetupratyaya and odhipatipratyaya], 
with the exclusion of the immediately preceding condition (samanantarapratyaya) and the object condition 

(alainhanapratyaya). 



The minds-and-mental-events winch immediately precede other minds-and-mcntal-cvcnts are samanantarapratyaya 
of the latter. 

19 Every dharma indiscriminately is capable of being taken by the mind and the menial events associated w ith the 

I ill 1 111 III I S ll I I | I ill II II I ill 111 1 , II 

20 The adhipatipratyaya mani Tests in such a way that it never presents an obstacle in any circumstance: this is its only 

M Hi i! i II i * [i I'M I ' ; / i ; i , ,t i l-,lia\ vasthita ity etad 

awn lairitram). The cause called Taison d'ltrc' is the dominant condition, 'this dominant condition is the one (hat 
bclon; lo tin iii I number of dharm ir that act m tin rcatcst number of dharm (ICosabha i, i 100, I. 12- 
\5:ya eva kdranal vadhipai I \ i \ i a vd pratyayah). 

I ry dharma i ' / 111 n peel to all dharm i i pt for itscll f> i dharma i iranalwtu of all 

conditioned dharmas except for itself insofar as ii appeals as not being an obstacle lo the arising of the others 
i ! i u In i i l Kin i ; i i / / 

Mranahetuh. avighnabhdvdvasthdndt.) 

Hi ili r of the 7 ilii ii I i mi i i|i void ill I mi ui I ul ltutes wou tchang 

i i u i i u J ! il u In Ii is not an obstacl >t 111 Jul > n i\s of translating 

kdranahetu, see A. Hirakawa, Kosa Index I, p. 129, 1. 14-15. 

21 Mahavibhasa, T 1545, k. 136, p. 703a3-bl; Abhidharmasara, T 1550, k. l,p. 812al7-bl3; Abhidharmamrta, T 1553, 
k. 1, p. 970M1-14; Kosa, II, p. 309-311; Kosabhasya, p. 101, 1. 6-20. 



The conditioned dharmas (samskrtadharma), being weak by nature (svabhdvadaurbalyatvdt), none of them 
arise from a single condition. 22 



[c. Number of causes occurring in the various types of dharmas]. 

1) The mind and mental events (cittacaitta), when they arise from retribution (vipdkaja), arise from five 

causes [kdranahetu. sahabhuhetti. [297a] sabhdgahetu. saniprayuktakahetii and vipdkalietii] Being non- 
defiled-indeterminate (anivrtavydkrta) and not being afflicted (aklista), they exclude the universal cause 
(sarvatragahetu). 24 <2178> 

2) When they are afflicted (klista), the mind and mental events also arise from five causes [kdranahetu, 
sahabhiihetu, sabhdgahetu, saiiiprayuktahetu and sarvatragahetu], excluding the ripening cause 
(vipdkahetu). Why? These klesas are defded (nivrta) whereas the ripening (vipdka) itself is non-defiled 
(anivrta); therefore the ripening cause should be excluded. 

3) When they have arisen from retribution ( vipdka)., form (rupa) and the formations non-associated with the 
mind (eittavipixiyuktasamskdra) arise from four causes [kdmnahetu, sahabhiihetu, sabhdgahetu and 
vipdkahetu]. Not being mind-and-mental-event (cittacaitta), they exclude the associated cause 
(samprayuktakahetu); being non-defiled-indeterminaie (anitvrtdvydkrta), they exclude the universal cause 
(sarvatragahetu). 

4) When they are afflicted (klista), form (rupa) and the formations non-associated with the mind 
(cittaviprayuktasamskara) also arise from four causes [kdranahetu, sahabhiihetu, sabhdhahetu and 
sarvatragahetu]. Not being mind-and-mental-event (cittacaitta), they exclude the associated cause 
(samprayuktahetu); being afflicted (klista), they exclude the ripening cause (vipdkahetu). 

5) The other minds-and mental-events (sesds cittacaittdh), except for the minds pure for the first time 
(prathamdndsrava), 25 arise from four causes [kdranahetu. sahabhiihetu. sabhagahetu and 



22 Kosabhasya, p. 101, 1. 19-20: Pi i I \ i ' 

i , , ii I u. All In > cm t in n n Klin i omlitions at most and from two at least, 

iIm i!i i ii .i inikhya I cm '!> ii make the world depend on a single condition arc to be excluded. 

23 Abhidharmasara, T 1550, k. 1, p. 81 lcl-812al7; Abhidharmamrta, T 1553, k. 1, p. 970b3-l 1; Kosa, II, p. 297-298; 
Kosabhasya, p. 97, 1. 14-98, 1. 2. 

24 Anivrta-avyakrta (pouyin mou wou ki in Kumarajlva, woufeou wou ki in Hinan-tsang), which may be rendered as 
'non-defiled-indctcrminatc". This is an anivrta mind, nisi covered In afflictive emotion (na kesaccliadita) and avyakrta, 
indeterminate lumi 111 m mil point of vi i i ith i n il i < I nor bad (aki la), and th I mi blc I project 
andbringaboutafruitofretributu.il i a/apratigra, asamartlia) 

The afflictive emotions (klcsa) and the dharma i o iatcd .nhili m or deriving their origin from them are 
called klista, soiled, tainted. 

25 Thsprathamaiiasravas are the first pine dharmas of the ! s aih of seeing the truths, namely, the duhklic 
dharmajndnaksa, ndth dh rma exi tin ith thi nti See above, p. 130F as note, 214F, 651F, 747F, 1412F, 
1796F. 



samprayuktakahetu], excluding the ripening cause (vipakahetu) and the universal cause (sarvatragahetu). 
Why? Not being indeterminate (avydkrta), they exclude the ripening cause (vipakahetu); not being afflicted 
(klistti), they exclude the universal cause (sarvatragahetu). 

6) In regard to other things not associated with the mind (imvc cittciprciyuktciilluirmdh) , namely, form 
(rupa) and the formations non-associated with the mind (cittaprayuktasamskara), it is necessary to 
distinguish]: 

a. If they have a homogeneous cause (sabhagahetu), they arise from three causes [karanahetu, sahabhuhetu 
and sabhagahetu], excluding the associated cause (samprayuktahetu), the ripening cause (vipakahetu) and 
the universal cause (sarvatragahetu). 

b. If they do not have a homogeneous cause (sahhdgahetu). they arise <2179> from two causes: the 
simultaneous cause (sahabhuhetu) and the cause 'not making an obstacle' (avighnakarana) [commonly 
designated by the name karanahetu] 

7) As for form (rupa) and the formations non-associated with the mind (cittaviprayukta-samskdra), 
occurring in minds pure for the first time (prathaiudiulsravacitta). ihey arise from two causes: the 
simultaneous cause (sahabhuhetu) and the cause 'not making an obstacle' (avighnakarana). 

There are no dharmas that are derived from one single cause (ekahetusambhuto nasti dharmah). 26 

The six causes (hetu) make up the four conditions (pratyayd). 

2. Causality according to the Perfection of Wisdom 



The bodhisattva who practices the perfection of wisdom (prajnaparamita) considers the four conditions 
(pratyayd) , but his mind is not attached to them (saiiga); even though he distinguishes (vibhajati) these 
dharmas, he knows that they are empty (sunya) and like magical transformations (nirmanasama). Although 
in magical transformations there are many varieties (nanavidhavisesa), the wise man who considers them 
knows that they have no reality: they are only trompe-l'oeil (caksurvancana), thought-constructions 
(vikalpa). He knows that the teachings of ordinary people (prthagjanadharma) are all erroneous (viparita), 
lies (mrsdvdda), without reality. Is there anything real there where there are the four pratyayas? And since 
the teachings of the saints (bhadraryadharma) are derived from the teachings of ordinary people, they too 
are unreal. 

As has been said above (p. 2142F, 2146F) in regard to the eighteen emptinesses, for a bodhisattva in the 
perfection of wisdom, there is no determinate nature (niyatasvabavd) in any dharma either capable of being 



cluall; ii> k aiuii ' ind the sahabhuhetu a 



I or capable consequently of being rejected (bhinna). But as beings are attached (sakta) to the 
emptiness of causes and conditions, they say that they can be rejected. 27 <2180> 

Thus, seeing the moon reflected in the water (udakacandra), the little child is greedy for it and is attracted 
to it; but when he wants to grab it and does not succeed, he feels sad and annoyed. The wise man instructs 
him, saying: "This moon can be seen (drsta) with the eyes but it cannot be seized (grhita) with the hand." 
The wise man denies only that it can be seized; he does not claim that it cannot be seen. In the same way, 
the bodhisattva sees and knows that all dharmas arise from the four conditions (pratyayd) but he does not 
grasp any determinate nature (niyatalaksana) in these conditions. Dharmas arising from the complex of the 
four conditions (catuspratyayasdmagrija) are like the moon [297b] reflected in water {udakacandra). 
Although this moon is false and non-existent (asat), it necessarily arises from causes and conditions - 
namely, water (udaka) and the moon (candrd) - and does not come from other conditions. It is the same for 
dharmas; each one arises from its own causes and conditions and has no fixed reality. 

This is why [the Prajnaparamilasulra] says here that "the bodhisattva who wants to understand the causal 
condition, the immediately preceding condition, the object condition and the dominant condition in 
accordance with the truth, must practice the perfection of wisdom." 

Question. - If one wants to understand completely the meaning of the four conditions (pratyayd), one must 
study the Abhidharma. Why then does [the Prajnaparamitasutra] say here that "in order to understand the 
four conditions, it is necessary to study the Prajnaparamifa"? 

Answer. - In the explanation dedicated by the Abhidharma to the four conditions, the beginner 
(adikarmika) believes that it touches realities, but, if he examines them and goes into depth, he falls into 
wrong views (mithyddrsti) like those that you have formulated above (p. 2172F) in rejecting the four 
conditions. 28 <2181> 



27 The principle of causality is an axiom that is imposed on the human mind, but on reflecting, some take it to be well- 
founded, others to be purely illusory. 

The writers of the Abhidharma hold it to be valid: thc\ think that that real dharmas arise from real causes and 
conditions; they seize then ch ractcristi ( ittu) nd idopt them l / / i il \ 1 all into realism. 

The fundamentalist Vladln amikas, like the one w ho appears ai the beginning of this section., judge concepts 
of cause and effect to be absurd and reject (iiiscdhaiiti) the herns and pratyayas as non-existent (asat): they are on the 
brink of nihilism. 

Other Madhy amikas. basing themselves on the true nature of dharmas. which is the absence of any nature, 
abstain from affirming or denying the hems and pratyayas in which they recognize neither existence nor non-existence. 
This is the position taken by the author of the Traite. Slightly less drastic than the preceding, u has the advantage of not 
laying itself open to any criticism. It is the position of an adult explaining lo a child that She moon reflected in the water 
is 'seen' when there is a moon and there is water to reflect it, but it cannot be 'grabbed' because it is nothing and never 
will be any thing. 

for the udakacandra, see above, p. 364F. 

28 The author has commented above (p. 1095F) that the study of Abhidharma leads to realism, whereas the teaching on 
emptiness ends up in nihilism. The Buddha condemned the extreme views of asti and nasti, ol'astita and nastita (sec p. 



Furthermore, if dharmas, as causes, depend on the four conditions, how are these four conditions caused in 
turn? If they themselves have causes, there is an infinite regression (anavasthd); wherever there is an 
infinite regression, there is no beginning point (adi); if there is no beginning, there is no cause (hetu) and 
hence all dharmas would be without cause (ahetuka). If there was a beginning, this beginning would be 
uncaused and, existing without being caused, it would not depend on causes and conditions. That being so, 
all dharmas themselves would exist without depending on causes and conditions. 

Furthermore, dharmas arising from causes and conditions (hetupratyayasamutpanna) are of two kinds: 

a. If they pre-exist in the causes and conditions, they arise independently of causes and conditions and there 
is neither cause nor condition for them. 

b. If they do not pre-exist in the causes and conditions, they are each without their respective causes and 
conditions. 

By futile chatter about the four conditions, one comes up against such errors (dosa). But the emptiness 
consisting of non-perception (anupalambhasunyata) of which it was a matter above (p. 2145-2149F) in the 
Prajnaparamita, does not present such faults. Thus, birth, old age, sickness and death 
(jdtijardvyddhimarana) perceived by the eyes and the ears of ordinary people are considered by them to be 
existent, but, if their characteristics (nimitta) are examined subtly, they are non-existent (anupalabhdha). 
This is why in the Prajnaparamita, only the wrong views (mithyddrsti) are eliminated, but the four 
conditions are not rejected. This is why it is said here that "in order to understand the [real] nature of the 
four conditions, the perfection of wisdom should be studied. 

Dharmata 

Second Section UNDERSTANDING DHARMATA AND ITS 
SYNONYMS 

PRELIMINARY NOTE 



The problem of causality was the object of the preceding section: the author came to the conclusion that if 
this question is asked from the point of view of apparent truth (samvrtisatya), it is to be rejected, or, rather, 
to be dismissed from the point of view of absolute truth (paramdrthasatya). 

Here he passes on to a connected question which is that of the sarvadharmdndm dharmata, 'the dharma- 
nature of dharmas', an expression which KumarajTva usually translates as tchou-fa-che-siang: 'the true 
nature (bhutalaksana) of dharmas ' (see vol. Ill, Introduction, p. xliiF). 



2007F), and tlu 11 1 | iramil is the non-grasping ( d the non-rcj i i 1 all dharmas (cf. 

Pancavimsati, p. 135, 1. 2). 



Dharmata often appears in a list of synonyms which has increased over time. Contrary to the Tibetans, the 
Chinese lack consistency in their way of rendering these terms. The equivalents <2182> proposed by 
Kumarajfva are not repeated by Hiuan-tsang, and, on the pain of falling into unfortunate confusion, it is 
important to distinguish them carefully: 

1. dharmata, chos hid, che siang ( 1<L). fa cul. fa sing ( I i ). 

2. 'manner of being", tathata, de bsin hid. jiu (K), tclicn jou (K). 

3. 'fundamental element", dharmadhdtu, chos kyi dbyins.fa sing (K),fa kiai (H). 

4. 'limit of truth', bhutakoti. rag dagpahi mthah, che tsi (K), che tsi (II). 



The passage of the Pancavimsati commented on here by the Trade is limited to these four terms, but other 
lists, more complete, have already been proposed by the earliest canonical texts: 

Samyutta, II, p. 25, 1. 19-20: dhatu. dhammatthitatd. dhammaniyamata. idappaccayata. 

Samyutta, II, p. 26, 1. 5-6: tathata, aritaihatd, anannathatd, idappaccayata. 

Nidanasamyukta, p. 148: dharmata. dhannasthitaye dhatuh. 

Ibid., p. 149: dharmata, dharmasthitata, dharmaniyamata, dharmayathatatha, avitathata, ananyatha, 
bhuta, satyatu. taitvad, thatdiliaid. aviparTtatd. aviparyasiatd. idainpratyatd. pratTtYasamiiipdddnulomaid. 

Ibid... p. 164: dharmata. dluuinasthitayc dluituh. 

Anguttara, I, p. 286, 1. 7-8: dhatu. dhammatthitatd. dhammaniyamata. 

Sanskrit Mahaparinirvana, p. 1.68: dharmata. dharmasthitaye dhatuh. 

Salistamba, ed. Sastri, p. 4, 1. 5-7: dharmata. dharmasthiiitd. dharmaniyamata. pratltyasamutpadasamatd, 

tathata. aviparFtathatd. ananyaiaihatd. hhuiaid. satyaid. aviparFiatd. aviparyasiatd. 

Stitra cited in Kosavyakhya, p. 293, 1. 27-28: lharmata , • itd, dha in vdmatd, tathata, 
avitathata, ananyataihatd. hhutatd. satyata tattvam. avipariiaid. aviparyastatd. 

The word bhutakoti does not appear in our nomenclatures. 

What is this dharmata the many synonyms of which emphasize its importance rather than its complexity? 
Buddhist practitioners conceive of it differently according to whether they belong to the Lesser or the 
Greater Vehicle. 



1 . The Hinayanist dharmata 



According to the word of the Buddha himself, dharmata is the conditioned production of phenomena, the 
pratltyasamutpada discovered by Sakyamuni and preached by him throughout his entire career. 



Two sutras of the Samyukta are significant: 

Nidanasamyukta, p. 147-148; Samyutta, II, p. 25-26: PratTtyasamutpadam vo bhiksavo desayisye ... / 
pratftyasamutpddah katamah / yadutdsmin satidam bhavaty asyotpadad idam utpadyate / 
yadutavidydpratyaydh saniskdrd vdvat <2183> samudayo bhavati / avidydpratyavdh saniskdrd ity 
utpcidcid vd tathdgatdndin anutpdddd vd sthita eveyain dhannatd dluinnasthitaye dhdtuh - 1 will show 
you, O monks, the dependent origination. What is dependent origination? The fact that 'this being, that 
is; from the production of this, that is produced', namely, that 'the formations have ignorance as 
condition', etc., up to 'such is the origin of the mass of suffering'. Whether a Tathagata appears or 
whether a Tathagata does not appear, this dharmata, the basis for the existence of things, is stable. 

Nidanasamyukta, p. 164: Kin tut Bhagavatd pratftyasanuitpddah ki lit alio svid anyaih / ' na bhikso mayd 
pratityasamutpddah krto ndpy anyaih i apt tutpdddd \d tathdgatdndin anutpdddd vd sthita eveyam 
dhannatd dharinasthitaye dhdtuh I - Was dependent origination made by the Lord or rather by others? 
Dependent origination, O monks, was not made by me or by others, and, whether there appears a 
Tathagata or there does not appear a Tathagata, this dharmata, the basis for the existence of things, is 
stable. 



These two texts do not lend themselves to any confusion. Conditioned dharmas {samskara, samskrtadhrma) 
are, by definition, the result of causes and conditions. Their dependent production (pratltyasamutpadd) is a 
fixed rule, a stable dharmata, and the latter has not been made either by the Buddha or by any one else. 

The question is whether this dharmata leads to an abstract determinism or whether it constitutes an 
independent entity, in other words, whether it should be placed among the samskrta endowed with the three 
characteristics of the conditioned (samskrtalaksana), viz., production (utpdda), disappearance (vyaya) and 
duration-change (sthityanyathdtva) - cf. p. 36-37F, 922F, 1163F, 2051F, 2078F - or among the asamskrtas 
completely free of these very characteristics. 

The HTnayana schools respond differently to this question for the good reason that they do not agree on the 
number of asamskrtas: one, three, four, five or even nine (see references to these schools in L. de La Vallee 
Poussin, Nirvana, p. 180-187). 

The Vaibhasikas of the Madhyadesa, the Uttarapathakas, the Mahimsasakas, the Pubbaseliyas, the 
MahTsasakas and the Mahasamghikas include the praltyasamutpada or its synonym, tathata, among their 

asamskrtas. 

This is not the opinion of the Ceylonese Theravadins, the ones closest to the Word of the Buddha, who 
recognize only one asamkhata, Nibbana. The paticcasamuppada is a rule and not an entity. 

Their spokesman, Buddhaghosa, comments in his Visuddhimagga (ed. H. C. Warren, p. 441): 

Jarasaranadinam dhammanam paccayakkhano patio, ■asanuippddo. dukkhdmibandhanaraso, 
kummaggapaccupattano ti veditabbo. So panayam tehi tehi paccayehi anonadhikeh' eva tassa tassa 
dhammassa sambhavato tathata ti. sdmaggiupagatesu paccayesu muhuttampi tato nibbattanadhammdnam 



asambhavdbhdvato avitathatd ti, annadhammapaci xiyclii annadhammdnuppattito anannathatd ti, 
yathdvuttdnam etesam jardmaraiiddDiain paccayato vd paccayasamuhato \d idapaccayatd ti vitto. - 
Conditioned origination has, as nature, being the condition of the dharmas old-age-death, etc.; as flavor, it 
has the prolongation of suffering; it shows itself as the bad path (= samsara). Because such and such a 
dharma comes only from a definite number of such and such conditions, <2184> it is called tathata. 
Because once these conditions have come together, it is impossible, even for an instant, for the dharmas 
that are derived from it to be produced, it is called avitathata. Because dharmas do not arise from other 
conditions than their own, it is called anannathata. Because for the old-age-death in question, there is one 
condition or a group of conditions, it is called idapaccayata. 

The Sarvastivadins assume three asamskrtas: Space (dkdsa) and the two Nirvanas (pratisamkhydnirodha 
and apratisamkhvdii.il odha), but they do not consider pratltyasamutpada to be an asamskrta, for everything 
that is 'production' (utpdda) is obviously conditioned. Vasubandhu (Kosa, II, p. 77) makes the following 
comment about the HTnyana schools that place the pratltyasamutpada with the asamskrtas: 

"Some schools {nikayantariya) maintain that the pratltyasamutpada is unconditioned {asamskrta) because 
the sutra says: 'Whether a Tathagata appears or whether a Tathagata does not appear, this dharmatd is 
stable.' - This thesis is true or false according to the way it is interpreted {tad etadabhiprayavasdd evam ca 
na caivam). If one means that it is always as a result of avidya, etc., that the samskaras, etc., are produced, 
not 'without condition or because of another thing" {apraityanayad vd pratitya); that, in this sense, the 
pratltyasamutpada is eternal {nitya), we agree. If one means that there exists a certain special entity {kimcid 
bhdvdnantaram) called pratltyasamutpada which is eternal, that is unacceptable since production {utpdda) 
is characteristic of the conditioned {utpddasya samsb talaksana)." 

- Indeed, it is absurd to claim that a conditioned origination is eternal, for production means 'existence 
following upon non-existence" {abhutyabhava). 



2. The Mahay anist dharmata 



The reasoning of the Mahayanists is not lacking in subtlety. It can be schematized in the following way: 

1. For the Early ones, the true nature of conditioned dharmas {samskrta) is to come from conditions 
(pratityasamutpanna). According to them, dharmata = pratltyasamutpada. 

2. For us, dharmas coming from conditions do not exist in themselves, do not exist by themselves, are 
without characteristics {laksana) and consequently do not arise. For us, pratltyasamutpada = anutpada. 

3. To attribute a characteristic of non-arising to dharmas is to make them into unconditioned. Anutpanna = 
asamskrta. 

4. To attribute to the unconditioned any characteristic whatsoever is to change them into conditioned 
dharmas. Therefore asamskrta = Samskrta. 



5. Backing away from this absurd conclusion, it is necessary to recognize that dharmas are neither samskrta 
nor asamskrta (cf. above, p. 2077-2085F, Sunyatas no. 7 and 8), neither pratityasamutpanna nor 
apratityasamutpanna, and that their dharmata is not absolute but contingent. Whether it is called dharmata, 
tathata, dharmadhatu, bhutakoti, sunyata, original nirvana, it has as unique nature the absence of nature: 
ekalaksand yadutdlaksana <2185> (cf. Pancavimsati, p. 164, 225, 244, 258, 261, 262 and above, p. 1376F, 
1382F, 1694F, 1703F, etc.). 

While keeping the early phraseology and the early classifications, the Mahayana surras and sastras refuse to 
adopt the objectifying of the dharmata. Here are a few citations chosen from many others: 

1. Pancavimsati, p. 168, 1. 11-17; Satasahasrika, p. 1262, 1. 1-3, 13-17: Katame Bhagavan samskrta 
dharmdh / bhagavan aha / kamadhatu riipadhdtur arupyadhatur ye 'py anye kecit 

traiddtukaparydpannd dharmdh saptatrimsad hodhipaksddayo dharmdh ima ucyantc samskrta 
dharmdh //katame bhagavann asamskrta dharmdh /bhagavan aha / yesdm dharmdndm notpado na 
nirodho nanyathdtvam prajhdvafc idgaksayo dvesaksayo mohaksayas ca - tathata, avitathaid, 
ananyatathatd, dharmata, dharmadhdtur, dharmasthitd. dharmanivdmafd. hhutakotih / ima ucyante 
'samskrta dharmdh 

Which, O Lord, are the conditioned dharmas? The Lord answered: The realm of desire, the form realm, 
the formless realm (i.e., the threefold world where samsdra takes place) and also some other dharmas 
included in the conditioned element, for example, the thirty-seven auxiliaries of enlightenment: they 
are called conditioned dharmas. - Which, O Lord, are the unconditioned dharmas? The dharmas where 
neither production nor disappearance nor change occur (that is, free from the three natures of the 
conditioned); the cessation of desire, the cessation of hatred, the cessation of delusion (otherwise 
called: nirvana); the way of being and its synonyms up to and including the culmination of truth: all 
that is called unconditioned dharmas. 

All these dharmas arbitrarily classed as samskrta and asamskrta are without inherent nature (svabhava) 
and have non-existence as their own nature: 

Pancavimsati, p. 136-137: Rupam virahitam riipasvabhdvena ydvad bhiitakotir api virahitd 
bhutakotisvahhdvena ... - ahhdvo rupasya svahhdvah ydvad ahhdvo bhutakotydh svahhdvah. Form is 
without the inherent nature of form and so on, up to: the culmination of the real is without the inherent 
nature of the culmination of the real . . . The inherent nature of form is a non-existence, and so on up to : 
the inherent nature of the culmination of the real is a non-existence. 

2. The dharmata of dharmas is emptiness, the non-existence of all dharmas. 

Dasabhtimika, p. 65, 1. 19-22: Api tu khalu punah kulaputraisd sarvadharmdndni dharmata utpdddd 
vd tathdgatdndm anutpdddd vd sthitaivasd dharmata dharmadhdiusthitih / ya idam 
sarvadharmasunvaid sarvadharmdnupalahdhih. - Furthermore, O sons of good family, here is what 
this dharmata of all dharmas is: Whether there is appearance of a Tatha„ata or whether there is non- 
appearance of a Tathagata, this dharmata is stable, this steadiness of the fundamental element, 
namely, the emptiness of all dharmas, the non-existence of all dharmas. 



3. Because of this emptiness, of this non-existence, all dharmas are equal: samskrta and asamskrta are one 
and the same. The dharmata is the equality of all things: 



ii 126 punali sarvatll i lit ait 1 ,' bliagt ilia itlidtd avitt lit 

uiiaiiyatuthat, Ih l/iarmadl r ell wsthii dhavmaiii) huh otih / yo 'sdv utpdddd 

vd iaihdgatdndm ... 

4. The prafftyasamutpada which the Early ones held to be real and termed <2186> dharmata, the 
Madhyamikas call emptiness, nirvana. This nirvana, which is one with samsara, is empty of nirvana. - See 

above, p. 2015-2018F. 

In the Madhyamaka philosophy, there is so little room for the Absolute that it can be neither affirmed nor 
denied. To qualify it as anirvacaniya does not mean that it is 'ineffable', but simply that there is no reason 
to speak of it. 



Sutra (cf. Pancavimsati, p. 24, 1. 18-21; Satasahasrika, p. 81, 1. 1-11). - Moreover, O Sariputra, the 
bodhisattva-mahasattva who wishes to understand the manner of being of all dharmas, the fundamental 
element, the pinnacle of the truth, must practice the perfection of wisdom. This is how, O Sariputra, the 
bodhisattva-mahasattva should become established in the perfection of wisdom (Punar aparam Sariputra 
bodhisattvena mahdsattvena sarvadhaniiataihaidni hhutakoiim civahoddhukdiiieiia praj ndpdramitayam 
[ vain. Eva in 1 1 list iiahdsattvcna prtijiidpdrt i silidtavyain) 



Sastra. - 

I. TATHATA, DHARMADHATU AND BHUTAKOTI 29 



29 Among the many synonyms of dharmata, the sutra mentions here only three, of whn Ii tin .'mid ilic bhutakoti, did 
not appear in the Hinayana phrascolog) . In the Vijhanavadin treatises, w hich place the dharmata among the 
asamskrtas, there are more explanations, more concise than those of the Trade. 

ladhyantavibhagabhasya, ed 1. Na I / 

aviparyasartlieiui hltutakotih viparyasavastutvat - iiiinittaiiirotlliartlteiHiiuinitttaii sarvaiiiiiuttahliavat ,' 
dryajhdiiagocaratvdt paramdrthah ,' paramajhdnavisayat\-dd dryadharmahvtutxdd dharmadhdtuh .' uryudhurmunum 

' i i ' ' i / [Sunyata] is tathata bccan mi I, uigin i ,' h 

always the same. It is hlnttakoti because, without error, ii is free of error. IS is imiinitta because, destroying the 
hai eri i marl it is th I n ofanym rl Ii i ruse it is the domain of the saint's knowledge. 

It is dharmadhdn bci in it i tin >i |> I •! uprcm kno ledgi mil ih nisi ifth dharm if tin aint inasmuch as 
it is the support and the place of origin of the dharmas of the saint: here dliatu has the meaning of cause. 

See also Abhidharmasamuccaya, ed. P. Pradhan, p. 12, I. 20-13, 1. 5 (transl. W. Rahula, p. 18-19); 
Abhidharmasamuccayavyakhya, T 1606, k. 2, p. 702b4-22; Buddhabtmmi, T 1530, k. 7, p. 323a25-29. - Note that 
these Vijhanavadin texts recognize a reality in the dharmata which the Madhyamaka categorically rejects. 



1) The Tathata 'manner of being' of all dharmas is of two kinds: ;') the specific nature (svalaksana) 
belonging to each dharma; ii) the dharmata 'true nature'. 

The specific nature belonging to each dharma is, for example, the solidity (khakkhatatva) of earth (prthivi), 
the wetness (dravatva) of water (ap-), the warmth of fire (usnatva) of fire (tejas), the mobility (Tranatva) 
<2187> of wind (vayu): such natures differentiate dharmas, each of which has its own nature. 

The dharmata distinguishes and postulates, in these specific natures, an ungraspable (anupalabdha), 
indestructible (abhedya) reality (tattva) free of defects (nirdosa). See (p. 2121-2126F) what has been said 
in regard to the emptiness of specific characteristics (svalaksanasunyata) 

Indeed, if earth (prthivi) is really solid, how can it be that glue (gavyadrdhaf , etc., when brought near the 
fire, loses [this solidity] which is its [297c] intriinsic nature (svabhava)! How can it be that the man 
endowed with the superknowledge of the working of magic (rddhyabhijna) sinks into the earth as if it were 
water? How does it happen that by cutting and breaking up wood (kastha) or stone (Ma), they lose their 
solidity? And how can it be that by reducing earth into fine dust (rajas) and hitting the latter with a stick, 
the earth finally disappears into the void (sunya) and loses its nature of solidity? Examined in this way, the 
inherent nature of earth is non-existent (anupalabdha). But that which is non-existent is truly empty 
(sunya). Therefore emptiness is the true nature (bhutalaksana) of earth. And it is the same for all [so-called] 
specific natures (bhinnalaksana). This emptiness is called tathata. 

2) The dharmadhatu. - As I have said above (p. 2126F and following), dharmas taken individually (prthak, 
pratyekam) are empty. These emptinesses have their own respective modalities (visesa) which are, 
however, tathata. Together they form a single emptiness: the dharmadhatu. 

This dharmadhatu itself is also of two kinds: the first, with a mind free of attachment (nirasahgacittena), 
distinguishes (paricchinatti) dharmas as each having its own nature (svabhava, prakrti); the second is the 
immense dharma (apramanadharma), i.e., the true nature of dharmas (dharmanam hhutalaksanam or 

dharmata). 

[Visesacintibra/iiiia/Kirirircchd] 31 . - As has been said in the Tch'e-sin king (Visesacintasutra): "The 
dharmadhatu is immense." 

The sravakas attain the dharmadhatu, but since their wisdom (prajna) is limited (sapramana), they cannot 
speak of its <2188> immensity (apramdnam). 32 In the case of the dharmadhatu, they are like the man who 



30 Example already used above, p. 1821F, 2232F. 

31 T 586, k. 2, p. 43bl2. - Above (p. 1848-1852F), the Trade cited a long extract from this Pariprccha, where Sariputra 
and the bodhisattva Samantapuspa exchanged \ iew s on the dharmadhatu. For the Chinese and Tibetan versions of (his 
work, see p. 1268, note). 

32 In the Saddharmapundanka, p. 60, I. 8-10, Sariputra, the most famed of the sravakas, having heard the first 

v[ ition of th ii ui he follow in mment to the Bud Tnh (in Tibctai 

eh kyi dl h 1 ! ' n ' pa ml nun nay varum i i rani ca me In \avatams tasmin 

samaye bha\at\ i I n equal introd i il Iharmadl 

[i.e., b\ introducing all of us alike bodhisattvas and sravakas into the dharmadhatu], Bhagavat has made us go by 



goes to the great ocean (mahdsamudra) to empty out the water but who uses a vessel (bhajana) so small 
that he cannot collect the immense waters. 

3) The bhutakoti. - Because the dharmadhatu is actually proven (bhutena sdksdtkrta), it is the culmination 
(koti) [of reality]. Thus "the saint (arhat) is established in the culmination of reality (bhutakotydm 
vyavasthitah)." 



II. SYNONYMITY OF THE THREE WORDS 



Question. - Tathata, dharmadhatu and bhutakoti: these three things are identical (ekartha) or different 
(ndndrtha). If they are the same, why use three words? If they are three different things, it would be fitting 
to distinguish them now. 

Answer. - The three words are synonyms (parydya) serving to designate the dharmata. Why is that? 

Ignorant worldly people (prthagjana) have wrong views (mithyddarsand) of all the dharmas and speak of 
permanent (nitya), happy (sukha), pure (suci), real (bhuta) and personal (dtmaka) dharmas. 34 

The disciples (srdvaka) of the Buddha consider things according to their principal characteristics 
(muitlalaksand). Then, not seeing any permanent dharmas, they speak of impermanence (anityatd); <2189> 
not seeing any happy dharmas, they speak about suffering (duhkha); not seeing any pure dharmas, they 
speak about impurity (asuci); not seeing any real dharmas, they speak about emptiness (sunyata), and not 
seeing any personal dharmas, they speak about non-self (andtman). 

But, while not seeing permanent dharmas, seeing impermanence (anityatd) is a wrong view (mithyddrsti). 35 
And it is the same for the views of suffering, emptiness, non-self and impurity. That is what is called 

tathata. 



the Lower Vehicle. And so this thought has presented itself to me: it is, without a doubt, our [the sravakas'] fault, not 
the Bhagavat's. 

- For this interpretation, see E. Burnouf. Lotus, p. 39, 361. I he indivisibility (aprahheda) of the dharmadhatu 
has the single Vehicle as its corollan . Question in regard Us (he single Vehicle has been treated exhaustive!) b\ L. 
Hurvitz in One Vehicle or Three?, transl. into English by L Hurvitz , Jour. Ind. Phil., 3 (1975), p. 79-166. 

Allusion hi '1m nonical saying: 7 > ' i i o: '"Having crossed ova and attained the 

oilier shore, the brahmana is on solid ground" (Anguttara, 11, p. 5-6; IV, p. 11-13; Samyutta, IV, p. 157, 174-175; 
Itivuttaka, p. 57). In thi ivin lui mean nd/;< i >ii n n u \ ith kotigata (cf. 

Vlahaniddcsa, I, p. 20). 

34 Worldly pcoi I fall into In fourmistaki i i particular! lit ron i if eternal m (sas\ rsti) 

35 The ia\akas 1 ill i i iU rong vi I an ihilation l ti), for it i in to dctcrmin il it il Hi irma 
are impermanent and another thing to hypostatizc this impermanence (anityata). btcrnalism and nihilism have both 
been condemned by the Buddha (cf. p. 155F, etc.) 



The tathata is fundamentally indestructible (avindsin); this is why, [in the Chandasutra of the 
Samyuktagama] the Buddha enunciated the three rules constituting the three Seals of the Dharma 
(dharmamudrd), namely: i) "All conditioned dharmas are impermanent (sarvasamskara anitydh); ii) All 
dharmas are non-self i la va iharma andtmdnah) Hi) Nirvana is peace (sdntam nirvdnam)." 36 

Question. - But these three Seals of the Dharma are completely broken (upaghdta) by the 
Prajnaparamita[sutra] where the Buddha says to Subhuti: "The bodhisattva-mahasattva who considers form 
(rupa) to be permanent (nitya) is not practicing the perfection of wisdom; the bodhisattva-mahasattva who 
considers form to be impermanent (anitya) is not practicing the perfection of wisdom. And it is the same if 
he considers it as happy (sukha) or unhappy (duhkha), self (dtman) or non-sell" (andtman), peaceful (sdnta) 
or non-peaceful (asanta)." 31 That being so, why speak of the Seals of the Dharma? 

Answer. - The two sutras [touched on here, namely, the Chandasutra and the Prajnaparamitdsutra] are 
both the Word of the Buddha (buddhavacana), but it is in the Prajnaparamitasutra that the Buddha spoke 
most clearly about the true nature of dharmas (dharmata or bhutalaksand). <2190>[298a] 

There are people who, being attached to the error of permanence {nityam iti viparydse 'bhinivista), reject 
this eternalist view (sasvatadrsti) but are not, however, attached to impermanence (anityatd): this is the true 
Seal of the Dharma (dharmamuda). The fact of rejecting eternalism (sasvata) and [in turn] adopting 
impermanence (anityatd) should not be considered as a Seal of the Dharma. It is the same in regard to the 
view of self (atmadrsti) and the other views up to that of peace (santadrsti). 

In the Prajnaparamita, [the Buddha] condemns attachment (abhinivesa) to the wrong views of 
impermanence, etc., (anityddrsti), but does not condemn the fact of accepting nothing (aparigraha), of 
adopting nothing (anabhinivesa) 3i 

Having acquired this tathata of dharmas, one penetrates into the dharmadhatu, one eliminates all opinions 
(vipasyand) and does not conceive any further beliefs, for "such is its essence (prakrtir asyaisa)." 39 

Thus, when a small child (bdlaka) sees the moon reflected in the water (udakacandra), he goes into the 
water to grab the moon but, unable to grab it, he is very sad. A wise person then tells him: "Such is its 
essence; so don't be sad (daurmanasya)." 



Chaiulasuti .1 ill in i il i i 1 i ' ,l> ii • 6 I 10. p. 66b 14). ha\ in i irn pomli nt tin I di CI m nittanh oi 
the Samyutta, III, p. 132, 1. 26-27. In Ihc former. Ih i I ii i u ma andtmdnah, 

i 1 1 tin I ii i "i i i uitta. These an iln < il il Ih I A> irm i 

(dharmamudrd): cf. p. 1369F. 

for the idea, cf. Pahcavimsati, p. 13 1 and foil., Salasahasrika, p. 568 and foil.: Bodhisattvena mahdsattvena 
prqjndpdramitdyam carutd r'upam anityam iti ... rupani duhkham iti ... rupain aiuitineti ... rupani sdntam iti na 
stlidtavya. Similar!) for Ihc oilier skandhas. 

38 Cf. Panca\ irn iti, p. 135, I an i I • • namitd -The fact of not 
accepting and not rejecting any dharma is the perfection of wisdom. 

39 Prakrtir a sy a i i fn i" mi frain in lah ma explanations: cf. p. 2031-2035F (definition of the 16 
i nipt in ' i I 121-' (in 111 imiddhi lili i 21 141 nol 



Finally, to completely penetrate (supravidh-) the dharmadhatu is bhutakoti. 



III. TATHATA, DHARMADHATU AND BHUTAKOTI IN THE CANONCIAL 
SUTRAS 



Question. - In the system of the sravakas, why do they not speak of the tathata, dharmadhatu and bhutakoti, 
whereas they are often spoken of in many places in the Mahayana system? 

Answer. - There are some places in the system of the sravakas where they are also spoken of, but these 
places are rather rare. 

1) [Bhiksusutra]. 40 - Thus it is said in the Tsa-a-han (Samyuktagama): <2191> 

There was a certain bhiksu who questioned the Buddha: Was the twelve-membered dependent origination 
(dvddasdngapraTtyapsamutpdda) made by the Buddha or was it made by others? 

The Buddha said to the bhiksu: I myself did not make the twelve-membered dependent origination and it 
was not made by others. 

Whether there are Buddhas or whether there are no Buddhas, the manner of being of the dharmas 

(dharmanam tathata), the dharma nature (clluirmutu), the stability of dharmas (dluuiiuisthitita), is eternal. 

That is to say: this being, that is iyad utdsmin saffdam bhavati), by the production of this, that is produced 
(asyotpadad idam utpadyte). That is to say: the formations have ignorance as condition (yad idam 
avidyapratyayah samskarah), consciousness has the formations as condition {samskdrapratyayam 
vijndnam), and so on up to old-age-and-death (jardmarana) w Inch is followed by grief (soka), lamentation 
(parideva), suffering (duhkha), sadness {daurmanasyd) and torment (upayasa). 41 



4 ' This sutra, the original Sanskrit of which we now possess but which has no exact correspondent in the Pali Nikaya, 
has already been called upon by the Truitc, p. 157F n. It is the Bhiksusutra (if (he Samyuktagama (T 99, no. 299, k. 12, 

p. 85b e, Nidanasani) ukta. p. 164-165: Anyataro hliiksur yena hliagarains sainskara viivut samudayo nirodhas ca 

Transl. - A certain monk went to where the Blessed one was. Having gone there and having bowed down to 
the feet of the Blessed one, he said to the Blessed One: 

Was dependent origination made by the Blessed One or by others? 

O monk, dependent origination was not made by me or by others. 

However, whether a Tathagata appears or does not appear, stable is this dharmata. (he foundation for the 
e of things. The Tathagata himself, having recognized and fully understood this [dependent origination], 

s it, makes it known., establishes it, analyzes it. reveals it, preaches it, teaches and illuminates ii. 

Namely: "This being that is: from the production of this that is produced": "Formations have as condition 
ignorance", and so on up to: "Such is the origin and Ihc cessation [of this great mass of suffering"]. 
41 Note that swA \ ' / va is not on I iht /s of the twelvefold chain. 



This not being, that is not (asminn asaticlam na hhavati); by the cessation of this, that ceases (asya 
nirodhdd idam nirudhyate). That is to say: the cessation of ignorance results in the cessation of the 
formations (yad utdvid) odh msk mirodh h) by the <2192> cessation of the formations 

consciousness ceases (samskdranirodhdd vijndnanirodhah), and so on up to the cessation of old-age-and- 
death (jardmarana), by means of which grief (soka), lamentation (parideva), suffering (duhkha), sadness 
(daurmanasya) and torment (updydsa) cease. 

- This law of production and cessation {utpddanirodhadharma), whether there is a Buddha or there is not a 
Buddha, is eternal. This is the place where it is a question of the tathata). 42 

2) [Sdriputrasinilicincidci.sutra]. 43 - In the Tsa-a-han (Samyuktagama), in the Cho-li-fou che-tseu heou king 
(Sariputrasimhanaclasiitra), it is said: 

The Buddha questioned Sariputra about the meaning of a verse (paddrtha). Three times he asked him and 
three times Sariputra was unable to answer. After the Buddha had given Sariputra a brief instruction 
(alpanirdesa), the Buddha went back to the vihara to meditate. 44 <2193> 



42 The Bhiksusutra us not the only canonical sutra where tathata occurs. The author could have mentioned the 
Paccayasuttanta of the Samyutta, II, p. 26. I. 5. 

43 The Traite has referred three times already (p. 220-221F; 1630F n. 2; 1746F) to this sutra, all versions of which have 
been id llifi II l* il \ hn i li Idcntif II \ddai ikta, ZD.V1 107 (957), p. 380- 
381: 

1) Nidanasamyukta, p. 198-204. The scene lakes place in Rajagrha: (he sutra does not have a title, but here 
the Traite dcsignal i mder tin nam< ol ipi i m ■! ilii Lion I >ai >l iriputra 

2) Samyuktagama, sutra 345, T 99, k. 14, p. 95bl0-95cl6. This is the Chinese version of the preceding. 

3) Samyutta, II p I mi lakin I i iiilu in I nti I d il < ; in tl mn I ext (Samyutta, II, p. 
47, 1. 8), Bhutam idam in the Uddanas (ibid., p. 67, 1. 29). 

4) Samyutta, II, p. 54-56, sections III and IV of the Kat ■. / ' lo ited at Savatthi 

■ The Sanskrit Chinese and Pali versions show many divergences. C. I ripathi has mentioned and discussed 
them in his remarkable edition of the Nidanasamyukta, p. 198-204. 

44 Nidanasamyutta, p. 198-203: 

Intra hhagaran ayusinantain sariputram amaiitrayati ■ uktam idam sariputra maya parayancsy ajitaprasnesu 

ye ca sankhya.tadharma.ni 
ye ca saiksah prthagvidhah / 
tesdm me nipakasyeryam 
prstah prabruhi mdrisa // 

ke sariputn 
Evamukta duisin •, liayavan ayusmaiitani sariputra, ia l\ 

api trir apy dyu ) ,v< < in ahliut 

Exam dad hliutam jidamj hliadanta ... - yad hliutaiu tan idrodliadliarmam iti viditva inrodliadliarmasya hluksur 
nirvide virdgdya \ i < hah ... \ > mam iti viditva 



nut ucyante 
saiikh) ■atadhrmaaijalj ■ 

Eva in etae sariputra / ... 

' i ' i risamlayandya // 

Transl. - Then the Bhagavat said to the \ cncrablc Sariputra: Sariputra, it was said by me, in the Questions of 
Ajita, to the Pai r n. ionn ha i i cd thins (siiiikliyatadi rum) It >< hers - and they are diverse -are still 

i i ( i I I ii >ln nc 111 i i I n ui 'nil ili n l ha\ lor? Who are those who are still 

practicing and who are those who have assessed things w ell? 

1 Ims questioned, Sariputra remained silent. A second and a third lime, the Bhaga\ at asked the same question; 
a second and a third time Sariputra remained silent. 

Then the Bhagavat said to the venerable Sariputra: This arising . . . 

- This is how it is, Lord. "This arises". Knowing that "\\ hat arises is destined to perish", a certain bhiksu is 
dii i J in di usl nuni i .a in i ilion of that which is destined to perish: bhiksus [like that] ai called lil i 
Knowing that "what has arisen is destined to perish" certain bhiksus, out of disgust, renunciation, cessation of that 
which was destined to perish, have their minds completely liberated from impurities: bhiksus [like that] arc called 
sahkhy atadharman . 

- That is so, O Sariputra. 

I hen the Bhagavat arose from his seal and w cut back to the \ ihara to meditate. 



The stanza yt ea i una urs in the .1/7/ c >f the j naiunagga of the 

Suttanipata, stanza 1038; it is cited in the Nettippakarana, p. 17, and the Jatakas, IV, p. 266: 
Ye en sainkhdtadhammdse 
ye en sekhd putliu idlia 
teasni me nipako iriyam 
puttho pabruhi mdrisa // 
! lablish i distinction bet i h i 1 Ii ipl Ii i i nil practicing" ( in 

saiksdh, accoidin to I .uni ! v l • I in! Hi. ihkh itadharman i In irhal oi liksas '■> ho no Ion i 

Three times the Buddha questions Sariputra as to how they differ, and three times Sariputra is silent. We are 
reduced to three hypotheses for the reasons for this silence (see those of Buddhaghosa in his Commentary on the 
Samyutta, II, p. 60, 1. 16-61, 1. 2; W. Geiger, Samyutta-Nikaya, II, p. 69, n.). 

fin Buddha prompt In i it di ipli ith I rd Ii i Sariputra i p ii ill. m and continues: 

Bliutam iiiani. yad hliutiini tun nirodhadharmam "This arises, and what arises is destined to perish." This is an old 
canonical saying (cf. Ylajjhima, I, p. 260, 1. 9, 14, 20, 25). often formulated as follows: Yam kind samudayadhammam 
sabbam tarn inn \ , ,, LI that i d tinedto rise i di tined to peris] I I inaya, I, p. 11, 16, 19, 23, 37, 

40, 181, 226; II, p. 157, 192; DTgha, I, p. 110, 148; II, p. 41, 43-44; Majjhima, I, p. 380, 501; II, p. 145; III, p. 280; 
Samyutta, IV, p. 47, 192; V, p. 423; Anguttara, IV, p. 186, 210; Udana, p. 49. This saying condenses the doctrine of the 
pratrtyasamutpada into a few words. And it is indeed the pratfly asamutpada w e are dealing with here, for the difference 
between the saiksas and the sahkhyatadharmans (= asaiksas) consists in the fact that the former must still penetrate this 
fundamental truth (dharmata. tathata. dharmadatu, etc.) w hcrcas the latter have so complete an understanding of it that 
their impurities (asrava) have been destroyed and (heir (ask is fulfilled. 



Then Sariputra rejoined the bhiksus and said to them: As long as the Buddha did not give me his approval 
(abhanumodand), I <2194> did not reply. But now, for seven days and seven nights without stopping, I 
myself would be able to furnish him with explanations on that subject. 45 

Then a certain bhiksu said to the Buddha: After the Buddha had returned to the vihara to meditate, 
Sariputra uttered the lion's roar and boasted. The Buddha said to the bhiksu: What Sariputra said is true and 
not false. Why? Because Sariputra has penetrated well the dharmadhatu (tathd hi sdriputrasya bhiksor 
dharmadhdtuh upi ividdluih) 219 



This is what Sariputi l\ i mi plained hci iiid Ih Buddha on ml i him for hi in ci 
4 ' Nidanasamyukta, p i 1 Ithlun isiiu , i o 'cirapi an n vantam \ tin h ' <un dmantrayati / 

aprati aim i i i i i 

dliandliayitatvani . yatas ca me hhagavaiiis tat pratha/iia/u prasiiavyakarauam ahhyaiiumoditayan tasya me etad 
abhavat / sacet kevalikdm rdtrim bhag i h padair anyair 1 h prasnam prcchet 

rata ctaiu eyarthaiii pad y\ \ kurydm / saced 

ekam divasam' ek , , i in miipi i h ni Bliay,aYai a ctaiu evarti an aih padair anyair 
yyaiijaiiaih prasnam prsto vyakudivasani hliayavata ctaiu evartliam anyailj padair anyair vyanjanaih prasnam prsto 
yyakuryam 

I ransl. 1 hen, seeing that the Bhaga\at had gone, Sariputra said to the bhiksus: While i did not yet know 
what he meant, O venerable ones, 1 fell more embarrassed than 1 have ever fell before. But as soon as the Bhagavat had 
approved of my first answ cr to his question, 1 had the follow ing thought: If the Bhagavat questioned rac on the same 
subject for a night using different phrases and different w ords, i \\ ould, for this w hole night, be able to answ cr the 
Bhagavat on this same question using different phrases and different words. And ii would be the same if the Bhagavat 
questioned me on the same subject for a day, or a night, or even seven days and seven nights. 

idan im\ ikt., p. 203-204 ttaro ksur vena hltaga pa una , i vatpadau sirasd 

ditvaikanh itiia kantastiiitah s >ln ■ • haga intam idam vocai iiyu lata hadanta sariputrcna 
udararsahiii rag hhasitaikaiiisa udgriiitah parisadi samyaksiiiiiianado naditah - apratisairi viditaiii mam ... 

Tatlia hi sdriputrasya bhiksor dharmadhdtuh supratividdliah . 

Transl. - Then a certain bhiksu went to where the Buddha was, and, ha\ ing gone there, he bowed to the 
Buddha's feet and stood to one side; standing to one side, he said to the Buddha: Lord, a noble speech, a bull's speech, 
a categorical statement, was made by Sariputra, and in the assembly he uttered a real lion"s roar, saving: While 1 was 
ignorant of his meaning..., etc. 

[I he Buddha replied!: Truly, She dharmadhatu has been well penetrated by the bhiksu Sariputra. 

The bhiksu who denounced to the Buddha what he bclivcd to be Sariputra's boasting was named Kalara: cf. 
Samyutta, II, p. 50. 

On the adjccti\ > i above, p. 1592F, note 1. 

When the canonical sutras sa\ the the dharmadhatu has been well penetrated (supratividdlia) by the Buddha 
or by Sariputra (cf. DIgha, II, p. 8, 1. 13-14; p. 53, 1. 13-14; Majjhima, I, p. 396, 1. 10; Samyutta, II, p. 56, 1. 4), they 
have in mind the Hinayana dharmata, namch she pratityasamutpada (cf. Samyutta, 11, p. 25, I, 17 foil.), for the 
I iii i in, ll iHiiiiidl.ii lb hi «ii H lli mi i i / In hhi i >l naii ne. the absence of nature. 



In the sravaka system, the nature of production and cessation (utpddanirodhalaksana) of all dharmas is 
considered to be tathafa, whereas in reality it is necessary to eliminate all views (darsana) in order to 
discover the true nature of dharmas {bhutalakgana or dharmatd). In the passage cited here it was a question 
of the dharmadhatu. [298b] 

Question. - In the passages [of the Bhiksusutra and the Sdriputrasimhanddasutra which you have just 
cited], it speaks only of tathata and dharmadhatu. Where then is it a question of bhutakoti? 

Answer. - As there were reasons to mention these two things, [namely, the tathata and the dharmadhatu], 
these two sutras cited here spoke of them. 47 But since there was no reason to mention the bhutakoti, they 
did not speak of it. 

Question. - But the bhutakoti is nirvana, and it is with nirvana in mind that the Buddha preached the holy 
twelve-membered texts (dvddasdngadharmapravacana). Why then do you claim that there was no reason 
to speak [about the bhutakoti]? 

Answer. - There are all kinds of names (ndndvidha adman) to designate nirvana: sometimes it is called 
detachment {virago), sometimes perfection (pramta), sometimes deliverance (nihsarana). 4 ^ These 
synonyms serve to designate the bhutakoti. If [the sutras cited here] did not use the latter term, we say it is 
because there was no reason to do so. 



IV. SUPPLEMENTARY EXPLANATIONS 



1) Let us return to the sarvadharmdndm tathatd"1he manner of being of all dharmas". At the moment when 
dharmas are not yet arisen (ajata) and at the moment of their arising (jatisamaye) dharmas are 'thus' 
{tatha). Once arisen, whether they are past (atita) or present (pratyutpanm), they are are also 'thus' (tatha). 
This sameness of dharmas throughout the three times is called tathata. 

Question. - Dharmas not yet arisen (ajata) do not <2196> have birth (jdtidharma); when present 
(pratyutpanna), they have this dharma of birth and are capable of functioning, for present dharmas have a 
nature of activity (kdritralaksana): the recalling of past dharmas (atitvastusmarana) is called the past 
(atita). The three times, each of which is different, cannot be truly identical (sama). Why then do you claim 
that the tathata is the identity of the three times (tryadhvasamatdp. 

Answer. - In the true nature of dharmas (bhutalaksana or dharmatd), the three times are identical and not 
different. 



Where the sravakas speak of depcndcni origination (pratityasainutpada), the bodhisattvas speak of non-produc 
i i ', Ida): see above, p. 351F. 

47 The punctuation of the TuishB should be corrected; the period should be placed after chouo. 

48 On the synonyms for nirvana, see L. de La Vallee Poussin, Nirvana, p. 150-154. 



As is said in the Prajnaparamila[sutra] in the Jou p'in chapter (Tathataparh i): "The past tathata, the 

future tathata, the present tathata and the tathata of the Tathagata are one and the same tathata and are no 
different." 49 

Moreover, previously (p. 2062F), in the present Louen-yi (Upadesa), 50 I have refuted the arising-dharma 
(utpadadharma). If there is no arising, the future (andgatd) and the present (pratyutpanna) are also without 
arising. Then how would the three times not be identical? What is more, past time (atitddhvan) is without 
beginning (anddika), future time (andgatddhvan) is without end (anantci) and present time 
(pratyutpannddhvan) is without duration (asthitika). This is why the identity of the three times 
(tryadvasamatd) is called the tathata [of dharmas]. 

2) Having cultivated the tathata, the practitioner enters into the immense dharmadhatu. The dharmadhatu is 
nirvana; it is indivisible (abhedya) and eludes futile proliferation (nisprapanca). The dharmadhatu is the 
fundamental element (maulabhdga). Just as in yellow rock (pitapdsdna) there is gold ore (suvarnadhdtu), 
just as in white rock {pdndarapdsmana) there is silver ore (rajatadhdtu), so, in all the dharmas of the world, 
there is the 'nirvana-ore' (nirvdnadhdtu). 51 

By their wisdom (prajnd), their skillful means (updya), their morality (sfla) and their meditative 
absorptions (samddhi), the Buddhas and the saini t », in i i) ri) n (pa <p ay 11 1 being ncl k d 
<2197> (upanayanti) them to find this nirvana-dharmadhatu. Beings with sharp faculties (tiksnendriyd) 
know that all dharmas are dharmadhatu: these beings are like people having the superknowledge of magic 
(rddhydbhijnd) who are able to transform (parinam-) bricks into gold. Beings of weak faculties 
(mrdvindriyd) carefully scrutinize dharmas and finally find the dharmadhatu in them: they are like workers 
in a big foundry who breakup rock and finally find gold. 

Moreover, the waters (udaka) that naturally flow downward end up all together in the ocean, finally all 
becoming of one taste (ekarasa), [the taste of salt]. It is the same for dharmas: their general characteristics 
(sdmdnyalaksana) and the specific characteristics {svalaksana) all end up in the dharmadhatu and they 
become assimilated into the single nature (ekalaksana) [which is none other than the absence of nature: 
alaksana 52 ]: that is the dharmadhatu. 

The thunderbolt (vajra) at the top of a mountain (giryagra) gradually sinks down to the bottom of the 
diamond level (vajrabhumi) and there, rejoining its own element (prakrti or svahhdva), it stops. 53 It is the 



49 Pancavimsati, chap. LIV: Tathataparivarta, T 223, k. 16, p. 335cl0-17; T 220, vol. VII, k. 513, p. 619c25-27. - 

lasahasrika, p. 623: 1 thata < t 1 < dray-am ctad 

advaidliikwam ■ cvain sarvadhaniuitatluita ca Suhhutitatliata eddvayam ctad advaidhikdram ■. 

50 As we have seen above (Vol. Ill, Introduction, p. vii-viiiF and p. 1237F), the Traitc presents itsel f under the name 
Upadesa, in Chinese Louen-yi. 

51 The image developed here leads me [Lamotte] to translate nirvanadhatu as 'nirvana-ore', but the meaning is more 
complex; cf. L. de La Vallee Poussin, Nirvana, p. 155, 172. 

52 Seep. 676F, 938F, 1376F, 1382F, 1621F, 1694F, 1703F, 1741F, 935F. 

'"' The thunderbolt, cast by the powerful deities, strikes the summit of the mountains, passes through the earth (prthivf) 
and rejoins its natural element, the diamond lc\ el ( vajrahliumi) where it dissolves. Traditional cosmology does not 



same with dharmas: when [298c] one analyzes and explores them wisely, one reaches the very center of the 
tathata and, on leaving this tathata, one enters into the intrinsic nature (prakrti <2198> or svabhdva). The 
tathata without birth from the very beginning (ddyanutpanna) 54 and eliminating all futile proliferation 
(nispranca) is called dharmadhatu. 

When the calf (vatsa) is tied up, it cries and bawls but, when it has found its mother again, it immediately 
stops crying. It is the same with dharmas: many and diverse, they are dissimilar in being taken (parigraha) 
and being rejected (utsarga), but as soon as they are gathered into their dharmadhatu, they cease at once: 
there is no way to go beyond thai (; i i uth mna i • /> 1 hat is the dharmadhatu. 

3) Bhutakoti. - As I have said above (p. 2188F), the dharmadhatu is called true (bhuta); and the place of 
entry is called the highest point (koti). 



Furthermore, taken individually (pratyekam), dharmas are ninefold (nanavidha): 

1) They have existence (bhava). 

2) Each has its own attribution. Thus the eye (caksus) and the ear (srotra) are equally derived from the 
four great elements {caturmahdbhautika), but the eye alone can see whereas the ear does not have the 
power to see. Or again, fire (tejas) has heal (usnatva) for attribution, but it cannot moisten. 

3) Each has its own power (bald). Thus fire has heat (usnatva) for power, and water has moistness 
(drava) for power. 



4) They each have their own causes (hetu). 

5) They each have their own object (dlambana). 



mention this vajrabhumi. According io the San astivadin system ( Kosa, III, p. 138-148), very close to the canonical 
sources (DIgha, II, p. 107; Samyutta, II, p. 103), the receptacle world (hhajaiialoka) rests on space (akdsa) upon which 
are superimposed, in turn, the circle of wind (i vwnai. la) mil id hich nnot b< haken by the thunderbolt - 
the v I I ili i i lb I I il i Id i ; i nu hill i irth pn n, 

with its mountain i, r< I, its i ntincnl i nd il ulci urroundin I In cakra da 

The vajrabhumi of which the Traite is speaking here should be placed between the earth proper and the level 
of gold, and it is also on the level of gold that (he vajrasana 'diamond scat' rests - also called bodhimanda 'area of 
enlightenment on which all she bodhisattvas sit to realize vajropainasainadhi and thus become arhat ami Buddha (cf. 
Kosa, III, p. 145). - For this bodhimanda, see Vimalakfrtinirdesa, French transk, p. 199-200 note. 

Hie Traite establishes close relationships between the bodhimanda and (he vajrabhumi in every manner. 
Pancavimsati, p. 82, I 2-3 lab ifa if hi! i > hi // i tin bodh ill i know ih I nch aid uch i 

bodhisattva will sit (nisatsyate) on the bodhimanda and such and such a bodhisattva will not ". Commenting on this 
passage, the Traite (T 1509, k. 40, p. 350al7-19) comments: If the bodhisattva sees that, in the place where such and 
such a bodhisath i hen i under th i irth I f > Ih s iji bhumi to upporl n I dlnsattva, and if he 

i i i l id yal ii Mi i II I ind I fieri aid nn i i ih > I'mn nda, el lie 1 in 

advance that that particular bodhisattva will sit on the bodhimanda. 
54 Adopting the variant pen wei cheng. 



6) They each have their own effect (phala). 

7) They each have their own essence (prakrti). 

8) They each have their own limits (paryantd). 

9) They each have their own opening up (udghdtana) mid preparations (prayoga). 

When the dharmas arise, their existence and their other attributes make up nine things in all. 

Knowing that these dharmas each have their existence and their full complement of attributes is the lower 
worldly tathata (avaratathatd). - Knowing that these nine things finally end up in change (viparindma) and 
ruin (pariksaya) is the middling tathata {madhyd tathata). - Just as the body that comes from impurities 
(asuci), even though it is bathed (dhauta) and adorned (alamkrta), finally returns <2199> to impurity, 55 so 
dharmas are neither existent (sat) nor non-existent (asat), neither produced (utpanna) nor annihilated 
(niruddha). The absolute purity (atyantasuddhi) that destroys all consideration about the dharmas 
(dharmapariksd i is the higher tathata (agrd tathata). 

Some say: In these nine things, there is a dharma called tathata, just as there is solidity (khakkhatatva) in 
earth (prthivi), moistness (dravatva) in water (ap-), warmth (tejas) in fire, movement (Trana) in wind 
I vdyu), and consciousness (vijhana) in mind (citta). Dharmas of this kind are called tathata. 

[Paccayasutta]. 56 - Thus it is said in a sutra: Whether there are Buddhas or there are no Buddhas (utpddad 
va tathdgatdndm anutpdcklcl vcl tathdgatdndm), the tathata, dharmala. dharmaslhita remain in the world 
eternally, that is to say, the formations have ignorance as condition (yad idam avidydpratyaydh 
samskdrcdi): that is the eternal tathata, the primordial Law. 

The dharmadhatu is the essence {prakrti or svabhdva) in the nine things. 

When one takes possession (prdpnoti) of the realization of the fruit (phalasdksdtkdra), 51 there is bhutakoti. 

Moreover, the true nature of dharmas (bhutalaksana or dharmata) is eternally stable (sthita) and immobile 
(akopya). As a result of their passions, ignorance, etc., (avhlyddikh'sa), beings transform and distort this 
true nature. The Buddha and the saints (satpurusa) preach the Dharma to them using all kinds of salvific 
means (ndndvidhopdya) and annihilate their passions, ignorance, etc., so well that beings rediscover the 
true nature, primordial and unchanged, that is called tathata. This true nature, in contact with ignorance 
(avidyd), is transformed and becomes impure (asuddha); but if one eliminates ignorance, etc., one finds the 



55 Compare the canonical topic mentioned above, p. 1154F, n. 1. 

56 Extract from tl I h i I m i myukl ! (I i han, T 99, no. 296, k. 12, p. 84bl2-cl0) having 
i ii i) niJ in ih ti ii ill in ii' i II p 25,1.18-20: 

Utpddad va tatha utpa i ta eveyani a i i nistlutaye dhdtuh. 

Uppada va tatluigatdnam amippada va tatluigatdnam third vo sa dhdrii dhammarhitatd dhaiiuiiaiiiydiiiard 
idappaccayard. 

Sutra already cited, p. 157F as n.; 2087F, n. 4. 
" the saint docs not produce (notpddayati) the dharmadhatu (= nirvana): he actualizes ii (sdksatkaroti); in technical 
terms, he takes possession (prapanoti) of the dharmadhatu. 



true nature. It is called dharmadhatu, visuddhi, bhutakoti. That is the entry into [299a] the dharmadhatu. 
<2200> 

The dharmadhatu is immense (apramdna), limitless (ananta), extremely subtle (suksma) and admirable 
(pranitd). There is no dharma that surpasses the dharmadhatu or that diverges from it. [In its presence], 
mind (cittd) is fulfilled (drdgdyati) and, without looking for anything else, it actualizes it (saksatkaroti). 
The traveller who, day after day, has gone on without ever stopping, no longer has the idea of starting 
again. It is the same for the yogin established in bhutakoti. Take, for example, an arhat or pratyekabuddha 
who is established in bhutakoti: even if Buddhas as many as the sands of the Ganges 
(gangdnadrvdlukopama) were to preach the Dharma to him, he would not progress any further [because he 
has attained his goal]. Moreover, [having actualized nirvana], he is no longer reborn in the threefold world 
(traidhdtuka). 

As for the bodhisattva entered into the dharmadhatu, it is uncertain whether he knows the bhutakoti. 
Although he has not yet fully perfected (paripr-) the six perfections (paramita), he converts beings (sattvdn 
paripdcayati). If he realized [nirvana] at that time, that would prevent him from [some day] attaining the 
bodhi of the Buddhas. From then on, by the power of his great compassion (mahdkarund) and his exertion 
(vlrya), the bodhisattva returns to exercising the practices. 

Moreover, the bodhisattva knows that in the true nature of dharmas {bhutalaksana or dharmatd) there is no 
eternal (nitya) dharma or happy (sukha) dharma or personal (dtmaka) dharma or real (bhuta) dharma. He 
also abandons these considerations of the dharmas (dharmapariksd). The cessation (nirodha) of all 
considerations of this kind is precisely the true tathata of dharmas, nirvana, non-production (anutpdda), 
non-cessation (anirodha), primordial non-arising (ddyanutpannatava). 5S 

Thus, water is cold, but if it brought close to fire, it gets hot; when the fire is extinguished, the heat 
disappears and the water gets cold again as before. Applying considerations of dharmas [to the tathata] is 
like bringing the water close to the fire; suppressing all considerations about dharmas is like extinguishing 
the fire so that the water becomes cold again. That is the tathata, truly and eternally susbsistent. Why is 
that? Because the dharmadhatu is like that. 

Just as there is an empty aspect (sunyahhaga) in every material dharma (rupin), so there is a nature of 
nirvana <2201> called dharmadatu in dharmas. The nature of nirvana is also in the many skillful means 
(updyd) used to attain nirvana. At the time when nirvana is realized, tathata and dharmadhatu are bhutakoti. 

Finally, the immense {up imdna) limitli I nanta) dharn dh tu, unable to be measured by the mind and 
mental events (cittacaitta), is called dharmadhatu. It is so wondrous that it is called bhutakoti. 



Adhipatya 

Third Section MASTERING THE FOUR GREAT ELEMENTS 



Sutra (cf. Pancavimsati, p. 25, 1. 1-3; 27, 1. 8-18; Satasahasrika, p. 81, 1. 11-82, 1. 6). - Furthermore, 
Sariputra, the bodhisattva-mahasattva who wishes to calculate the number of subtle atoms contained in the 
great earth and mountains of the trisahasramahasahasralokadhatu must practice the perfection of wisdom 
(punar aparam Sariputra trisdhasramahdsdhasralokadhdtau ye mahdprthivfparvataparamanas tan 
jhdiukdmena hotlliisattveiui mahdsattvena prajhdpdramifdydm siksitavyam). 

The bodhisattva-mahasattva must practice the perfection of wisdom if, after having cut a hair into a 
hundred pieces, he wishes, by means of only one of these pieces, to scatter into the air the waters contained 
in the great oceans, the rivers, the pools and the springs of the trisahasramahasahasralokadhatu and to do 
that without harming the aquatic species therein (trisdhasramahdsdhasralokadhdtau yo mahasamudresv 
apskandho mahanadisu nadisu taddgesu palvalesu tarn sarvam satadha bhinnayd 
vdldgrakotydbhyuiksepiukdmena na ca taddsraydn pranino vihethayitukdmena bodhisattvena 
mahdsattvena prajhdpdramitdydm siksitavyam). 

Suppose that all the fires of the trisahasramahasahasralokadhatu were lit at the same time like at the time of 
the great fire at the end of the kalpa. The bodhisattva-mahasattva who wishes to blow them out with a 
single brteath from his mouth must practice the perfection of wisdom (ydvdms nisuhasramahasdhasra 

lokadhdtdv agniskandha ekajvdlFhhiito hhavet lad yathdpi ndma kalpodc/dhe vartamdne. lam ckcna 
mukhavatenaprasamayitukdmena bodhisattvena mahdsattvena prajhdpdramitdydm siksitavyam). 

Suppose that all the great winds of the trisahasramahasahasralokadhatu arose to sweep away with their 
breath the entire [299b] trisahasramahasahasralokadhatu and all the Mount Sumerus as if they were all just 
rotting grass. If the bodhisattva-mahasattva wishes to stop the force of these winds <2202> with his finger- 
tip so that they do not arise, he must practice the perfection of wisdom (trisdhasramahdsdhasralokadhdtau 

ye vdtd imam tiisdhasramahdsdhasralokadhdtnm sameruparvatam vidhvamsayeyns tad yathdpi ndma 
bisamustitam, tan sarvan ekendhguliparvdgrena saincchddayitukdmena bodhisattvena mahasattvena 
prajnaparam itayam siksitavyam) . 



I. MASTERING THE EARTH ELEMENT 



Question. - Why does the Buddha not praise the qualities (guna) of the bodhisattva, such as the six 
perfections (satparamita), but rather he praises this great power (mahabala) [consisting of mastering the 
four elements]? 

Answer. - Beings are of two types: i) those who love the good dharmas {kusaladharma); ii) those who love 
the fruits of ripening (vipdkaphala) resulting from the good dharmas. For those who love the good dharmas 
the Buddha praises the qualities (guna); for those who love the fruits of ripening resulting from the good 
dharmas he praises great magical power (mahdrddhibala). 



Moreover, some say that the fame enjoyed by the great elements (mahdbhuta) is well justified: they are 
infinite (ananta), indestructible (aksaya) and always present in the world; this is why there is nobody who 
is able to measure their dimensions exactly. People build cities (nagara) and palaces (prdsdda), but the 
materials they use are insignificant (atyalpa). The earth (prthivi) itself is very extensive (vistirna), it 
supports the ten thousand things and is very solid (drdha). This is why the Buddha says here that in order to 
know fully the number of subtle atoms (paramdnu) contained in the earth (prthivi) and the Mount Sumerus 
of the trisahasramahasahasralokadhatu and in order to know the respective part beings hold in regard to 
their actions, it is necessary to practice the perfection of wisdom. 

Question. - The subtle atoms contained in a single stone (pdsdna) are already difficult to count; what can 
be said of the subtle atomes contained in the earth and mountains of the trisahasramahasmahasralokadhatu? 
It is unbelievable [that they can be counted]. 

Answer. - The sravakas and pratyekabuddhas are unable to know them and, still less, the worldly people 
(pi thagjana), but this number is known by the Buddhas and the great bodhisattvas. <2203> 

[Saclclluuiiuipundaiikasutra]. 59 - Thus it is said in the Fa-houu king { DharmapundarTkasQtra): <2204> 



Saddharmapundanka, \ 11, Purvayogaparb aria p. 156, 1. 5-157, 1. 8 (compare Kashgar version, p. 26, 1. 7-25; Gilgit 
version, p. 74, 1. 7-21). -Tcheng fa houa king, transl. Dharmaraksa, T 263, k. 4, p. 88b24-cl0; Miao fa lien houaking, 
transl. KumarajTva, T 262, k. 3, p. 22a23-b3. 

Tadyathapi iiaina hhiksavo yavan ilia trisaliasramaliasaliasre lokadliatau prtliividliatus tain kascid era 
purusah sarvain cuniikuryan inasiinkiiryat . atlia klialu sa purusas tasmal lokadliator claim paramanurajo grlntva 
purvasyam disi l< idliatusaliasrain atih i c a paramanurajo 

grluva tatah pai i i i i n incna paryayena 

sa purusah sana; in in prtliividliatiin upaniksip ' puirasydm disi / 

tat kiin inanyadlive hliiksavah sakyain tcsain lokadliatuiiain auto va paiyanto vii gaiiaiiayadliigantuin - 

ta dhuh / no hula i ' i o ludam sugata / 

hliagavan alia . sakyain punar hliiksaras tcsain lokadliatuiiain kenacid ganakena ganakainaliainatrcna va 
ganananaya pan ,n w dliigantin vesu vopaniksita i tani paramaniirajainsi n u va nopaniksiptani na tv eva tesam 
kalpakotinayutasatasaliasranain sakyain gananayogena paiyanto 'dliigantuin . yavantalj kalpas tasya hhagavato 
inaliahliijnajnanahliihliiivas tathagatasya parinirvrtasyaitavan sa kalo 'blind evam acintya evam apramanalj . tain 
iii nil i i irinirvrta i inadarsanahala i ithadya vo va 

parinirvrtam anusmarami / 

Transl. - It is, O momks, as if a man reduced (he earth clement of this trisahasramahasahasralokadhatu to 
powder or dust. Then, let him take a pinch of extremely fine dust in this uni\ erse, let him go to a thousand universes in 
the eastern direction and scalier this extremely fine dust there. Next let this man lake a second pinch of extremely fine 
dust, go to a thousand universes beyond the first and scatter this second pinch of dust there; let him dispose in this way 
the entirety of this earth clement in She eastern direction. 

What do you think, O monks'. 1 Is is possible to calculate die total number of universes [thus reached]? 

The monks said: That is not possible, O Bhagavat; that is not possible, O Sugata. 

The Bhagavat continued: On She contrary, O monks, ii is possible (hat a great mathematician, a great master 
of arithmetic, could calculate the total number of these universes, as many as those where (he extremely fine dust was 



[Addressing the bhiksus, the Buddha said to them:] "It is as if a man reduced to dust (curnikurydt) the earth 
and mountains of the present trisahasramahasahasralokdhatu, then, [taking a pinch of this dust], he crossed 
over a thousand universes of the eastern direction and there set down this dust; next, [taking a second pinch 
of dust] he crossed over a thousand universes [beyond the first thousand] and there set down [the second 
pinch of dust]; finally in the same way, he used up all the dust of the present 
trisahasramahasahasralokadhatu." 

Then the Buddha asked the bhiksus: "Is it possible to know by calculation (ganana) the number of pinches 
of dust and the universes?" 

The bhiksus answered: "It is impossible." 

The Buddha replied: "On the contrary, it is possible to attain [by calculation] the total number (sakyam 
gananayd paryanto 'dhigantum) of these universes, as well as those in which the dust was not put. As for 
the number of kalpas that have elapsed since the buddha Ta-t'ong-houei (Mahabhijnajnanabhibhu) 
appeared in the world, it is like the fine dust contained in universes as numerous as the sands of 

innumerable Ganges (uprtinuinugtiriguntiilTvulitkoptinui).'" 

And the Buddhas and the great bodhisattvas, however, know it all; all the more reason when it is only a 
matter of universes as numerous as the sands of one single Ganges. 



is main as those v\ here it was not disposed. On the contrary, it is not possible, by calculation, to reach the 
total numbci >i 1 undi' J oflhou nd ol inayuta f kalpas that havi lapsed nice the Bhagavat 

laliabliijiiajhanabhibhu enter I mn. implctc nil na o i incon ivabl i immcnsi the time [ p i in 

us from it]. And moreover, O monks, I myself, by using Ihc pow cr of know ledge and vision of a tathagata, remember 
Mn i ilt i 1 li .1 Infn i|>i >i n In lui whocntci I mpl i irvan i long a thou 'i h [ inin ana had taken 

place yesterday or today. 

- This passage of the Lotus has been translated l\\ ice by K umarajn a, once in his Chinese version of the 
Traite (T 1509, k. 32, p. 299M7-24) finished at Siao-yao-yuan at Tch'ang-ngan on the 27 th day of the 7 th year of the 
hong-che period, i.e., February 1, 406 (see above, Vol. Ill, Introduction, p. XLV); a second time in his Chinese version 
of the Saddharmapundarika T 262, k. 3. p. 22a23 b3) finished a lew months later at Ta sscu al Tch'ang-ngan during the 
summer of the 8 lh year of the hong-che period, also 406 (cf. Tch'ou,T 2145, k. 2, p. 10cl9; K'ai-yuan, T 2154, k. 4, p. 

121 4). Hi ii .id n Hi I hi n i pi hi liti i J ih in ilii in i >nJ I i 'hi | i i ii I i i ii ild not i in ih ii 

KumarajTva was inspired by the translation of the Lotus (T 263, k. 4, p. 88b24-c 1 0) made previously by Dharmaraksa 
who had begun the 10 th day of the 8 th month of the 7 th year of the t'ai-k'ang period, i.e., September 15, 286 (cf. K'ai- 
yuan, T 2145, k. 2, p. 494al5). 

According to Japanese research, the Lulus sutra cited in she Traite seems So have been a version in the middle 
of KumarajTva 's original and Dharmaraksa *s original: see H. Nakamnra. .1 Survey of Mahayana Buddhism with 
bibliographical notes. Par! I. Jour, of lntcrcultural Studies, 3 1 1976), p. 97. IS would be interesting to know which 
Sanskrit version - the version from Nepal, Kashgar or Gilgit - it most closely resembles. 



Furthermore, speaking of 'immense' (apramdna) things is to conform to the human point of view. Thus it 
is said that the waters of the great ocean are immense when they have the depth of eighty thousand 
yojanas, 60 and Lo heou (Rahu), king of the Asuras, has no problem in measuring it. 61 

Question. - How does one obtain such a science [of measuring] by practicing the Prajnaparamita? 

Answer. - There are men who, by practicing the Prajnaparamita, <2205> destroy the conflicting emotions 
(Mesa), wrong views (mithyddrsti), futile chatter [299c] (prapafica), and penetrate into the very profound 
dhydnas and absorptions (samdpatti) of the bodhisattvas. By the purity and extent of their memory (smrti) 
and their knowledge (Jndna), they are able to distinguish the subtle atoms (paramdnu) of all the substances 
(rupa) and know their number. 

Moreover, the Buddhas and the great bodhisattvas who have obtained the unhindered liberations 
(andvaranavimoksa) do not consider calculations higher than that to be difficult (krcchra) and, still less, 
that calculation. 

Moreover, there are people for whom the solidity (drdhatva) of the earth (prthivi) and the absence of shape 
(samsthdna) of the mind (citta) are wrong. This is why the Buddha has said that the power of the mind 
(cittabala) is great. 

By cultivating the Prajnaparamita, this great earth (mahdprthivT) is reduced to its subtle atoms (paramdnu). 
Because the earth element possesses color (rupa), odor (gandha), taste (rasa) and touch (sprastavya), it is 
heavy (guru) and does not have activity (kriyd) on its own. - Because the water (ap-) element has no taste 
(rasa), it is superior to earth by means of its movement (calana). - Because the fire (tejas) element has 
neither odor (gandha) nor taste (rasa), it is superior to water in its power (prabhdva). - Because the wind 
(vdyu) element is neither visible (rupa) nor has it any taste (rasa) or touch (sprastavya), it is superior to fire 
by means of its movement (Trana). - The mind (citta) which has none of these four things [color, taste, 
smell and touch] has a still greater power. 62 <2206> 



60 Kosa, III, p. 143. 

61 Seep.2091F. 

62 According to (he Pancav astuka, ed. .1 [manishi, p. 6 7, reproduced al the beginning of the Prakaranapada (T 1541, k. 

1. p. 627a: I 1542.. k. I , p. 692b), matter (rupa) is (he four great elements (iiialiahhuta) and (he material derived from 
n 1 mi i I in ii , | 

The liuir great elements are the elements (dhatu) earth (prthivi), water (ap ■). fire (tejas) and w ind (vayu). 

Derived matter, also called hhautika rupa, is: 

/) the live derived organic materials, namely: (he organs (iudriya) of the eye (caksus), ear (srotra), nose 
(glirai ion ue ( In l .no I > i (I i 

ill Ii iii in. lerivcd material i Is dor ( und l I, odor l taste (raid), part 

of touch (sprastavyaikadesa) and non information (avijhapti). 

The Traite adds here thai taken/;; < unl "id, iduall 111 foul n it el ments do no( support (he 

same number of inorganic derived materials: earth (prthivi) supports color, odor, (as(c and (ouch (cf. Kosa, IX, p. 288); 
vv atcr (ap-) has no taste; lire- (tejas) has no odor or (aste; wind iyayu) has no color, no (as(e and no (ouch. 



But when the mind abounds in afflictive emotions (Mesa), in fetters (samyojand) and bonds (bandhana), its 
power is very small (atyalpa). Impure but good minds (sdsravakusalacitta) have no afflictive emotions; 
however, since they still grasp characteristics (nimittdny udgrhnanti), their power is small (alpa) also. In 
adepts of the two Vehicles, [sravaka and pratyekabuddha], pure minds no longer grasp characteristics and, 
nevertheless, since the wisdom of these adepts is limited, as soon as they leave the pure Path 
(anasravamarga), their six organs (sadindriya) [begin again] to imagine and to grasp the characteristics of 
dharmas (dharmanimittd), and this is why they do not exhaust all the power of mind (cittabala). By 
contrast, in the Buddhas and great bodhisattvas, wisdom is immense (apramdna), unlimited (ananta), 
always deep in the dhydnas and the meditative absorptions (samdpatti). There is no difference between 
samsara and nirvana. The True nature of dharmas (bhutalaksana or dharmatd) is true (bhiita) and 
undifferentiated (abhiima). Taken by itself, knowledge (/nana) is both good and bad, but, in those who 
cultivate the Prajnaparamita, it is absolutely pure (atyantavisuddha) and free of obstacles (apratigha). In 
one moment they can count the subtle atoms (paramanu) contained in the great earth and the mountains of 
trisahasramahasahasralokadhatus as numerous in each of the ten directions (dasasu diksu) as the sands of 
all the Ganges (sarvagangdnadivdlukopama), and all the more so, those contained in each of the ten 
directions in universes as many as the sands of a single Ganges. 

Finally, although outside of the Prajnaparamita one is able to conquer the superknowledge of magic 
(rddhyabhijnd), the latter will never equal the [mathematical] knowledge of which I have just spoken. This 
is why the Prajnaparamita says that in order to obtain this great power of magic (mahdrddhibala), it is 
necessary to practice the perfection of wisdom. <2207> 

II. MASTERING THE WATER ELEMENT 



Some say that water (ap-) is the greatest of all substances. Why? Because at the zenith (urdhvam), at the 
nadir (adhas) and at the four cardinal points (dis) of the great earth (mahdprthivT), there is no place where 
there is no water. If the Lokapala gods did not moderate the rain (varsa) of the heavenly nagas and if there 



A great clement is the more subtle and the more powerful the smaller the number of derived substances it 
supports: the wind, which supports only odor, is the strongest of the lour great elements. 

Bui all of (his is theoretical, for the great elements never appear in the form of isolated subtle atom 
(paramanu) but in the form of conglomerates of atoms (sanigliataparainanu) or, if one wishes, molecules. The 
molecule into which sound docs not enter, into « liich no organ enters, involves eight substances (astadravyaka) at 
least, namely: the four great clem nts (< i i I iii (bin Icrivcd substai ( , / I 

color, odor, taste and touch (cf ICosa, 11, p. 144-145). 

The mind (citta), which is non-material (ampin) and has no derived substance to support, is infinitely more 
subtle j mksma) than the most subtle of the lour great elements. That is why the Buddha said that its power is very 
great. 



were no jewel (mani) to disperse the waters, 63 heaven and earth would collapse. Furthermore, it is as a 
result of the waters that the classes of animate (sattva) and inanimate (asattva) beings in the world take 
birth (jati) and grow (vrddhi). That is why we can know that water is very great. This is why the Buddha 
says here that the bodhisattva who wishes to know the number of drops of water (bindu) and to disperse 
them drop by drop so that they have no more power, must practice the perfection of wisdom. 

III. MASTERING THE FIRE ELEMENT 



Some say that the fire element (tejas) is the greatest. Why? Because it has [300a] no odor (gandha) or taste 
{rasa) and because if water greatly overflows its banks, fire can destroy it. The power of fire is so great that 
it can burn the ten thousand things and illuminate all the shadows (andhakdra). From that, we know that 
fire is very great. This is why the Buddha says here that the bodhisattva who wishes to extinguish the great 
fire by his breath (mukhavata) should practice the perfection of wisdom. 

Question. - But it is thanks to the wind (vdta) that fire is finally kindled (Jvalibhavati); how then do [wind 
and fire] mutually destroy each other? 

Answer. - Although they are mutual causes, they destroy each other in time. 

Question. - So be it. But fire is immense (apramana), whereas <2208> the bodhisattva's breath 

(mukhavata) is or} mall (atyalpa) how can it destroy fire? 

Answer. - Thanks to his dhyanas and absorptions (samapatti), the bodhisattva who is cultivating the 
Prajnaparamita attains a magical superknowledge (rddhyabhijna) thanks to which he can change (parinam- 
) his body and make it bigger. The breath from his mouth (mukhavata) equally increases and can extinguish 
the fire. 

Moreover, thanks to magical power (rddhibala), a small wind is able to destroy, just as a small thunderbolt 
(vajra) is able to break up a big mountain. This is why, in view of this magical power, gods and men all 
submit. 

Furthermore, because fire devastates vast spaces, the bodhisattva has compassion (amikampate) for beings 
and destroys the fire by his magical power. 



63 The jewel for dispersing the waters, siao cliouci tcliou, is different from the jewel for purifying water ts'ingchouei 
tchou (in Sanskin li S >U ill m in i. »n later (T 1509, k. 36, p. 325c21): "It is like the 

clear water of a pool: when a mad elephant enters it, it (urns into a quagmire: but if the jewel for purifying water enters 
into it, the water becomes pure." For the latter, see also Su\ikranta\iknpariprccha, T 231, k. 6, p. 717M9; 
Satyasiddhisastra, T 1646, k. 4, p. 266a5; Milindapahha, p. 3> I i / > n iiili hincsc versions: T 

1670A, k. 1, p. 697b5; T 1670B, k. 1, p. 707c4; P. Demieville, Les versions chinoises du Milindapanha, BEFEO, 
XXIV (1924), p. 105, n. 4; Visuddhimagga, ed. H. C. Warren, p. 393, 1. 6. 



Finally, establishing a trisahasramahasahasralokadhatu is very difficult, but by his merits (punya) and his 
wisdom (prajnd), the bodhisattva is able to govern it. 



IV. MASTERING THE WIND ELEMENT 



Some say that, of the four great elements (mahdbhuta), the power of the wind (ydyu) is the greatest. Having 
neither form (riipa) nor odor (gandha) nor taste (rasa), its mobility (Trand) is very great. Just as space 
(dkdsa) is infinite, so wind too is infinite. The success or failure of giving birth depends on wind. 64 The 
power (prabhdva) of the great winds shakes the mountains of the trisahasramahasahasralokadhatu. This is 
why the Buddha says here that the bodhisattva who wishes to stop the force of the winds with one finger 
should practice the perfection of wisdom. Why? Because the true nature (dharmatd) of the Prajnaparamita 
is immense (apramdna) and infinite (ananta), it can make the finger have such strength. <2209> 



Akasadhatuspharana 

Fourth Section FILLING ALL OF SPACE 



Sutra (cf. Paficavimsati, p. 28, 1. 1-2; Satasahasrika, 82, 1. 6-9). - Furthermore, Sariputra, the bodhisattva- 
mahasattva should practice the perfection of wisdom if he wants, by means of one single paryahka (by 
sitting cross-legged), to fill the entire space element in the trisahasramahasahasralokadhatu (Punar aparam 
Sariputra yas trisdhasramalulsclhcisre lokadhdtdv dkdsadhdtus tarn sarvam ekena paryankena 
spharitukdmai i in siksitavyam). 



Sdstra. - 

Question. - Why does the bodhisattva sit cross-legged (paryankam dbhujya nisidati) in this way? 65 

Answer. - Brahma Devaraja, who rules the trisaharalokadhatu, had some wrong ideas (mithyddrsti) and 
considered himself to be great. But when he saw the Bodhisattva, sitting cross-legged and filling space, his 
proud thoughts (mdnacitta) 66 vanished. 



C f. Kosabhasy a, p. 1 3 0, I t I / , \ i 

kuksau karmavipakaja vayavo rami ye tain garhliasalyain sainparivarttya inatuh kayavaksaradvarahhiinukliain 

i i i vatimati i rivarttyate . - Latci when the 

embryo, (his Shorn, has come io maturity inside She womb, there arise She w iritis arisen from the maturation of action: 
which turn the embryo and push it towards the gate of impurity of the mother's body. This embryo, removed from it; 
place, such a mass of bloody excrement, is painfully handled. 

65 For the paryahka and the benefits of this position, see above, p. 432-433F. 

66 Brahma Devaraja "s pride has already been mentioned above, p. 561-562F, 2079F, n. 2. 



Moreover, by his skillful means (updyakausalyd) coming from this magical superknowledge (eko 'pi 
bhutvd bahudhd bhavati), being many, he becomes one (bahudhdpi bhutvaiko bhavati), being small he 
becomes large, being large he becomes small and, if he wants to manifest extraordinary things (dscarya), 
he is able to sit and fill all of space (dkdsa). 

Finally, it is in order to prevent the asuras and the nagarajas from tormenting beings that the Bodhisattva 
sits and fills space, thus assuring the safety of beings (sattvaksema). 

[Nandopanandandgardjadamanasutra]. 67 - Thus, when the nagarajas Nan-t'o (Nanda) and P'o-nan-t'o 
(Upananda), the older and the younger, wanted to destroy the city of SravastT, they rained down weapons 
(dyudha) and poisonous [300b] snakes (dsivisa), but Mou-lien (Maudgalyayana), at that time properly 
seated, filled space and changed the offensive weapons into perfumed flowers and necklaces {hard). 

This is why the Prajnaparamita says here that the bodhisattva-mahasattva should practice the perfection of 
wisdom if, by means of a single paryanka, he wants to fill all the space in the 
trisahasramahasahasralokadhatu. <22 1 0> 



Ekapindapata 

Fifth Section CASTING THE MOUNT SUMERUS FARAWAY 



Sutra (cf. Pancavimsati, p. 28, 1. 2-5; Satasahasrika, p. 82, 1. 9-12). - Furthermore, the bodhisattva- 
mahasattva should practice the perfection of wisdom if he wants, by means of a single hair, having raised 
up all the Sumerus, king of the mountains, in the trisahasramahasasralokadhatu, to cast them beyond 
innumerable and incalculable universes, without harming the beings in them (Punar aparam 

trisdhasramahusdhasralokadhdtau re suiiwruparvatardjds tan sin van ckcna vdlcndhhyutksipydprameydn 
asamkhyeydn lokadhdtun samtikramya praksipeyam na tu sattvan vihethayeyam iti bodhisattvena 

i ' a i , p i '(sitavvam) 



Sastra. - 

Question. - How can the bodhisattva raise the Mount Sumerus and the mountains and cast them far away 
beyond the innumerable universes of the other directions? 

Answer. - He has no need of a lever, and this emphasizes the power of the bodhisattva who is able to lift up 
the mountains. 

Moreover, when the Buddha is going to preach the Dharma, the bodhisattvas first adorn the 
trisahasramahasahasralokadhatu and remove the mountains so that the ground is leveled out (sama). 



ep. 189F,n.3; 1359F,n.3. 



[SaddharmapiincliirfkasDtra].'" - See what was said in the Fa-houa king (Dlianuapunc/arfkasutra): "When 
the buddha [Sakyamuni] <221 1> was about to join the emanated buddhas (nirmita buddha), he first leveled 
out the ground and also, wanting to manifest extraordinary things (adbhuta), he made it so that beings 
could see them." 

How is that? Each Mount Sumeru has a height of 84,000 yojanas. 69 To raise up one single Sumeru is 
already extraordinary (adhbhuta); to say nothing about [when the Bodhisattva raises] the hundred kotis 70 of 
Sumerus in the trisahasramahasahasralokadhatu; to say nothing about raising with a single hair (ekena 
vdldgrena) the hundred kotis of Sumerus in the trisahasramahasahasralokadhatu and casting them out 
beyond innumerable (aprameya) and incalculable (asamkhycya) universes. The beings who see this 
extraordinary exploit of the bodhisattva all produce the mind of supreme complete enlightenment 
(anuttarasamyuk-stnnhodhicittti) and have the following thought: "If this bodhisattva who has not yet 
attained the bodhi of the Buddhas possesses such magical power (rddhibala), what will it be when he 
becomes Buddha?" 

That is why the Prajnaparamilasutra spoke thus. 



Saddharmapund., chap. XI. - While the Buddha Sakyamuni v, as preaching the Lotus in the Saha universe, a stupa 
appeared in the sky; in this stupa was enclosed the body of the tathagata 1'rabhutaratna. In order to pay homage to him, 
Sakyamuni miraculously created from his own body a large number of forms of the Tathagata which, in the ten 
dii ni ii h in the different Bu Llh field ight the Dharma to bcin I'm lath i ! k I lc > 

to the Saha universe in the presence of the Buddha Sakyamuni to sec and venerate the stupa of 1'rabhutaratna. There 
appeared with them in the Saha universe iw enty hundreds of thousands of myriads of kotis of Buddha fields, 
marvelously decorated, without villages, without cities and without mountains. 

Then, continue* i In Uli i lapundanka (p l 16): Atiia kiialu puiuu igava kya i < 

ma / ... tani ca sarvdni 
haiiuhuddliaksetrauy claim era prtliivipradesain parisainstiiapayam asa samain ramaiuyain saptaratuamayais ca 
vrksais citritam. - Then tin bl cd Talhagal 1 . imuni irhal i nnpl lei mJ mil cnli litcncd i itcd a paci to 
contain these lalhagata-forms that had just arrived . . . All these numerous Buddha fields Sak\ amuni established as a 
in' i I ! il.lh 1 ml il ii i'li i iii' i ii ' lli ! i I - uli I. in idi ui if i n jewel 

According to the Train'-, the intention of the leveling of the ground and the disappearance of the mountains 
"carried to other universes" was to render She miracle visible to the eyes of all. 

The Traite refers to the same chapter of the Lotus above, p. 417-418F. 

69 Sumeru is 84,000 yojanas in length, 84,000 yojanas in w idth, plunges into the water to a depth of 84,000 yojanas 
and emerges from the water to a height of 84,000 yojanas. 

n uli ii i I p Ion u pahin cati t/anasal na cati i\ hassi 

i it/la,: via i at 1 1 'ii i ii , i iii 

See also AtthasalinI, p. 298, 1. 13-14; Kosa, III, p. 143. 

70 A hundred kotis, i.e., a billion, koti here being equal to 10,000,000 (cf. Kosa, III, p. 189, 1. 34). See above, p. 448F 
andn. The universe of four continents contains onK one Sumeru, but m a Irisahasramahasahasra, this number is 1000 
carried to the third power, i.e., a billion. 



Sixth Section HONORING ALL THE BUDDHAS BY MEANS OF A 
SINGLE OFFERING 



Sutra (cf. Pancvimsati, p. 28, 1. 11-15; Satasahastika, p. 82, 1. 16-85, 1. 10). - The bodhisattva-mahasattva 
must practice the perfection of wisdom if he wishes, by means of one and the same morsel of food, to 
satisfy all the Buddhas and their disciples present in each of the ten directions in universes as numerous as 
the sands of the Ganges. The bodhisattva-mahasattva must practice the perfection of wisdom if he wishes, 
by means of one and the same object (garment, flower, perfume, necklace, powder, unguent, incense, lamp, 
banner, parasol, etc.) to honor all the Buddhas and their disciples (Ydvanto dasasu diksu 
gahganadivalukopamesu lokadfultii.su huddlul hliagavantah sasrdvakasamghds tan sarvdn ekena 
pindapatena pvatipddayitukdmcna hodhisattvena <2112> mahdsattvcna prajhclpdrainiidyclin siksiiavyam. 
Ydvanto buddha bhagantah sasrdvakasamghds tan sarvdn 

ekavastrapuspagandfialidracui-naYilepanadliupadrpadliYajapatdkacchattrena pujayitukdmcna 

hodhisattvena malulsatlvena prajnclpclramiiclyclm siksitavyam). 



Sastra. 

Question. - To offer one and the same morsel of food (ekapindapata) to a single Buddha and his monks is 
already difficult (duskara); to say nothing of the bodhisattva offering this morsel to Buddhas and their 
samghas in each of the ten directions, as numerous as the sands of the Ganges? 71 

Answer. - The merit of the offering (pujdpunya) resides in the intention (cittd) and not in the thing offered. 
It is with a great intention that the bodhisattva offers this single morsel to all the Buddhas and all their 
samghas of the ten [300c] directions. Whether they are far (dure) or near (santike) is unimportant. This is 
why all the Buddhas see (pasyanti) this offering and accept il (pratighrnanti). 

Question. - All these Buddhas have omniscience (sarvajMna) and consequently see the offering and accept 
it; but the monks themselves do not have omniscience; how could they see it and accept it? 

Answer. - The monks neither see it nor know it, and yet the donor (dayakd) of the offering gains merit 
(punya). Thus, when a man sends a messenger to carry an offering to another, even if this other person does 
not receive it, the man gains the offering of the gift. Also, in the concentration of loving-kindness 
(maitrisamadhi), even though nothing is given to the beings [who are the object], 72 the yogin [who is 
practicing it] gains an immense merit. 

Furthermore, the bodhisattvas are endowed with immense and unchanging qualities 
(apramdndksaragunasampannd); when they offer a single morsel (pindapata) to all the Buddhas and their 
samghas of the ten directions, the latter are satisfied and yet the morsel is not used up, like a plentiful 

71 In other words, to satisfy one Buddha and his samgha by a single ball of rice is already difficult. It is still more 
difficult to satisfy, with (his single morsel, an incalculable number of Buddhas ami samghas. 

72 See above, p. 1240F. 



(udbhida) spring the output of which does not dry up. 73 <2213> Thus, when Mafijusn offered a bowl of 
little cakes (modaka) to 84,000 monks, all of them were satisfied but the cakes were not used up. 

Moreover, here the bodhisattva offers only one single bowl of food to all the Buddhas of the ten directions 
and, after having eaten it, the Buddhas are satisfied and go away. In contrast, the pretas, although each of 
them receives a mouthful of food, come back thousands of myriads of times [to get more]. 

Finally, the bodhisattva who cultivates the Prajnaparamita acquires immense gates of dhyanas and 
absorptions (apra ' n Ipattin ha), immense gates of wisdom and skillful means 

(apramdnaprajiiopdyamukha): that is why there is nothing he is unable to do. Since the Prajnaparamita 
encounters no obstacle (anavarana), the mind (citta) and activity (kriya) of the bodhisattva as well 
encounter no obstacles. This bodhisattva is able to honor the Buddhas and their samghas as numerous in 
each of the ten directions as the sands of a thousand myriads of Ganges; a fortiori, he is able to honor those 
of a single Ganges. 

It is the same [when the bodhisattva wants to honor all the Buddhas and their samghas by offering them 
only a single thing]: a garment (vastra), flower (puspa), perfume (gandha), necklace {hard), powser 

(curna), unguent (vilcpaiui), incense (dhupa). lamp (c/fpa), banner (dhvajapatdka), parasol (chattra), etc. 



Margaphalesu pratisthapanam 

Seventh Section ESTABLISHING ALL BEINGS IN THE FRUITS OF 
THE PATH 



Sutra (cf. Pancavimsati, p. 28, 1. 16-29, 1. 3; Satasahasrika, p. 85, 1. 10-90, 1. 9). - Furthermore, Sariputra, 
the bodhisattva-mahasattva should practice the perfection of wisdom if he wants to establish all beings in 
universes as numerous in each of the ten directions as the sands of the Ganges [in the fruits of the Path]; if 
he wants to establish them: 1) in the [pure] aggregates of morality, concentration, wisdom, deiverance, and 
the knowledge and vision of deliverance; 2) in the fruit of entry into the stream; 3) in the fruit of the once- 
returner; 4) in the fruit of the <2214> non-retruner; 5) in the fruit of the saint, and so on 74 up to 6) in 
nirvana without conditioned residue (Punar apai ? outn , i i < ina lh dhikopamesu 

lokesu ye sattvas tan sarvan sfla i ajna kiivinuikiijndiuid i i taclpi a 



73 Compare F///;< i d , French ti n I | !6-3 9 mdapp ndix,p 430-437. During a holy feast, Vimalaklrti 

satisfied an immense crowd with a bowl of food coming 1 1 un th u i , lilli i u I tndh i universe. The whole crowd 

lisfied and l the food i not diauslcd ( \w ca tad hi I " ate) And so a 

person who was present commented that even if all the beings of innumerable trisahasramahasahasralokadhatus, during 
one kalpa or a hundred kalpas. ate this food and look mouthfuls as big as Sumcru, this food would not diminish. 

The donor's intention had conferred this power on the food 
4 flic rest appear in full in the Satasahasrika. p. 85, 1. 16-86, 1. \: pratyekuh i ind 

sarvdkarajnatd 



sakrdagamiphale anagamiphale arhattve yavad am/padhisesanirvanadhatau piatisthapayitukamena 
bodhisattvena main att\ i prajna n i im siksitavyam). 



1) On the meaning of the five [pure] aggregates, see what has been said above (p. 1349-1358F). 

2) The srotaapattiphala, 'the fruit of entry into the stream', is of two types: 

a. The Buddha said that by the elimination of three fetters {tray na i u rj i p ' nai), this fruit of 

the unconditioned (asamkrtaphald) is acquired. And it is said in the Abhidharma that by the elimination of 
eighty-eight perverse tendencies (anusaya), the unconditioned fruit of entry into the stream (asamskrta 
srotaapattiphala) is acquired. 76 <2215> 



See the definitions in the canonical sources, p. 1233F, n. 3. 
76 Definition of the srotaapattiphala according to the canonical sutras in Sanskrit and Pali: 

Siili i cited in ICo i\ ikhya p 4 l >2, 1. 10-14: Triiji easy an ojai i p bin, h, \ nti t i « 
tadyatha satkayadrstih sdavrataparamarsa vicikitsa ca ■ sa csani trayanani saniyo/aiianani prahanat srotaapaiuio 
bhavaty avinipatad rmii sainhodliipa i ' paramalj saptakrtvo na ains ca samsrtya 

i i i In the srotaa] im lircc I rs ai limii led an lized: belief h ill 

self, unjustified esteem for rituals and vows and doubt. By means of the destruction of these three fetters, he is 
'srolaapanna 'entered into Ihc stream", incapable of falling back into a bad destiny, on the way to enlightenment: for 
him there is rebirth a maximum of sc\ en times: having transmigrated, ha ing p d v< i linn im ing gods and men, 
he will realize the end of suffering. - Compare Vlaha\ ibhasa, 1 1545, k. 46, p. 237c26-29. 

The phrasing is shorter in the Pali suttas (DIgha, I, p. 156; II, p. 92, 200, 252; III, p. 107, 132; Majjhima, I, p. 
34, 226; III, p. 81; Samyutta, V, p. 357, 379; Anguttara, I, p. 231-232: II, p. 88-89, 238): Idha bhikkhu tinnam 
samyojandnam p \ > sainhodhiparayano 

Ihc Sarvastivadin scholasticism (Satpadabhidharma. .Vlaha\ ibhasa, ICosa. etc,) proposes a more elaborate 
I' li iini i I ill rol i u iiiipii da: il I il li h i 111 1> n ncc bcl ci n lln i mditi hi. A i n ) ind di urn ldm >n< d 

{asamskrta) fruits and, aside from the elimination of th thn fetters l niyojana) ' ill upon tin ■ ln'iinationof the 88 
perverse tendem ii i / I I'hi i tin d finition hich th /, t ummari, hen refcrrini to tin \bi>ijli ,nn . 

Dharmaskandha, 1 1537, k. 3, p. 464cl7-26: At that time the Bhagavat was dwelling at Sravasti in Ihc 
Jetavana, in the garden of Anathapindada. He said to the assembly of monks: There arc four fruits of the religious life 
i < i la): si itaapattiphala ikrda imi inh m i imiphal md iilim iphala i<i ll ih i uc two kinds of 

i 'ill i« I Hi ipattiphala is in the p< i oi tin fruit and 

the grasping of this possession. The (six) indriyas and the (six) balas of die saiksa, 'the ascetic who is still practicing', 
theif/fl of the sail i lh< i ifth n 1 ll i i,i i iflh ' II II ih 

of Ihc same class are called samskrla srotaapattiphala. Ihc dcfinili\c elimination of Ihc three saniyojaiiaa and the 
definitive destruction of Ihc \aniyojaiiadharinas of Ihc same class, namely the definitive destruction of 88 anusayas and 
the definitive dc mm lion >i ihi > / >l In inn la in ill d i itaapalliph la 

We should remember that the three lainy o/anas in question here are pari of She group of live sainyq/anas 
described as lower {avarabhdga), i.e., of kamadhalu (ICosa. V, p. 84-85). The 88 anusayas are part of a group of 98 
an ' if w hii h the first 88 are to be abandoned by the seeing of the truths (darsanaheyd) and ihc last ten by 



b. When they are in the subsequent knowledge concerning [the truth] of the path (marge 'nvayajndna), the 
ascetic who has sought [the truth] by means of faith (sraddhdnusdriri) and the ascetic who has sought [the 
truth] by means of scripture (dharmdnusdriri) have acquired the realization of the fruit of entry into the 
stream (srotadpattiphalasdksdtkdra). 

The Chinese characters Siu-t'o (srotas) mean 'stream', i.e., the noble eightfold Path (drya astangikamdrga). 
The characters Pan -no (dpannd) means [301a] 'entry'. To enter into the noble eightfold Path is to enter into 
the stream of nirvana: that is the first vision of the true nature of dharmas (dlun mdndm bhutalaksanam or 
dharmatd). By successfully entering into this part of the immense dharmadhatu, one is classed among the 

aryas. 78 

3) The characters Si-ki (sakrt) mean 'a single time'; k'ie-mi (clgclmin) means 'who comes back'. 79 The 
ascetic so named, having left this world and taken rebirth among the gods, comes back from there one 
single time [into the world of men] and there finds the end to suffering. 80 <2216> 

4) The characters A-na (an-) mean 'not', k'ie-mi (dgdmin) mean 'returner'. The ascetic thus named has 'not 
returning' as his characteristic. Having died in the desire realm (kdmadhdtu), this man is reborn in the form 



meditation (bhavandheya): cf. Prakaranapada, T 1541, k. 3, p. 637al0; T 1542, K. 3, p. 702all; Jnanaprasthana, T 
1544, k. 3, p. 930c20-22; Mahavubhasa, T 1545, k. 46, p. 237c29-238al; Kosa, V, p. 13. 

77 TheDaisamih i i impri i> n in n n fmind 'i In in ' i! ixtccnth and 
last is the maim vayajna (cf. /// oil In houddiu , ien.p.t I > > In tin ill I momcnl i'k i nU'i nm irin 
and the dharmanusarin arc candidates for the fruit of srolaapanna (srotaapattiplialapratipannaka): in the sixteenth, they 
are residents in this fruit (phastha); cf. Kosa, VI, p. 194-195. 

78 As soon as he enters into the darsanamarga, the ascetic penetrates into the certainty of the acquisition of the supreme 
good (samyakh < \ he I i! ji In I rdii ir\ rson l I and lal ilhatofll saint (drya) el. 
Kosa, VI, p. 181-182. 

79 Here, in the version of the surra (T 1509, p. 300c22), sakrdagamin has been transliteratedas sseu-t'o-han (the usual 
transliteration), bnl (he explanations given by the gloss of the Updcsa (p. 3()la2 3) deal with another transliteration, 
practically unused: si-ki-k'ie-mi. This hn onsi encj undoubtedly escaped Seng jouci \\ hen. according to the translation 
oftheUpadcsa llui .i ill ulra i n i d in order maki both li i con i si cut l c Tn vol. Ill, p. XL VII as note). 

80 Mahaparinirvana, p. 166; Divyavadana, p. 533-534 / 
tanutvat kdlam ki \ i i \ ' (he i mij U te destruction of 
the three fetters (in the course of the darsanamarga) and by the lessening of desire, haired and delusion (in the course of 
(he bhavanamarga), alter his death he becomes a sakrdagamin: having returned onh once io this world (the 
kamadhatu), he will realize the end of suffering. 

Pali wording in DIgha, I, p. 156; II, p. 92, 93, 200, 201, 252; III, p. 107, 132; Majjhima, I, p. 34, 226, 465; III, 
p. 80; Samyutta, V, p. 357, 378; Anguttara, I p. 232; II, p. 89, 238; IV, p. 380: Puna eaparam bhikkhu tinnam 
samyojaiuiiuim parikkhaya rugadoaamoliunam tanutta sakadagumi hoti, sakid, era imam lokani (igantva dukkhass ' 



realm (rupadhatu) or in the formless realm (drupyadhdtu); there his impurities are destroyed (ksinasrava) 
and he is no longer reborn (na punarbhavati)? 1 

Question. - But the anagamin who acquires parinirvana in the present lifetime (drstadharmaparinirvdyiri) 
and the anagamin who acquires parinirvana in the intermediary existence {antardparinirvdyiri) by going to 
the rupadhatu, are not reborn either in the form realm or in the formless realm (/ updrupyadhdtu); then why 
call them 'non-returners' (anagamin)? 82 <2217> 

Answer. - Among the anagamins, there are many who are reborn in the form realm or the formless realm, 
whereas those who are parinirvanized as soon as this present life are rare; as the latter are in the minority, 
[they keep the name anagamin] which is the name of the majority. Those who obtain parinirvana in the 
intermediate existence (antardparinirvdyiri), being also on the point of being reborn in the form realm but 



inskril Vlahaparinii in p. 166: Div\ idana, ) 1 > 6: P am \-< 'ha , \ uu 

lokam. - By the complete destruction 
of the five lower fetters [namely, \atkayadrsti, silavrataparamarsa ant! vicikitsa which arc to he destroyed b\ seeing 
(darsanaheya), lai ,' in i , ind n , < ivhichai lo 1 d Iroycd b meditation (hit \ ilicya): th lv f 
coinciding with the first ^2 anusayaa,] he is of apparitional birth: It is there fin rupadhatu = Brahmaloka, or more rarely 
in arupyadhatu] thai he \\ ill be parinirv anized; as ' non-returner', he cannot be reborn in this world [i.e., kamadhatu]. 

Pali wording in DTgha, I, p. 156; II, p. 92, 203, 252; III, p. 107, 132; Majjhima, I, p. 34, 226; Samyutta, V, p. 
356-357; Anguttara, 1 II ' i unhhagi n papatiko lioti 

tatthaparinibben i ' iota i lol i hi nnpl I in tion of the five lower fetters, he is of 

apparitional birth and. il is there [in rupadhatu = Brahmaloka] that he will be parinirvanized: he cannot comeback from 
that world [the Brahmaloka] to this world [kamadhatu]. 

See the notes of Buddhaghosa m the Commentary of the Majjhima, I, p. 164. 
82 There are several kinds of anagamins: the most widespread lis) distinguishes five: 

! ) Antaraparinirvayin who obtains parinirvana in the intermediate existence (yo 'ntarahhavc parinirvati) at 
the moment when, having left kamadhatu. he is getting lead) lo attain rupadhatu. 

2) Upapadyaparinirvayin who, as soon as he is reborn in rupadhatu. obtains parinirvana in a short time (ya 
utpannamatro na cirat parinirvati). 

3) Sabhisamskaraparinirvayin w ho. having been born, obtains parinirvana w ithout relaxing his effort 
(upapadyapratiprasrabdhaprayoga). 

4) Anabhisamskaraparinirv ayin w ho obtains parinirvana effortlessly. 

5) Urdhvasrotas who, on leaving kamadhatu. do not obtain parinirvana in the realm in w liich they are reborn 
(yasya na tatra / nin u yatro nah) I'M ho o hi 1mm < i) to th I mi 'hi id io the summit of 
rupadhatu m lo bhavagra and find parinirvana (here. 

Whether alone or inserted into bioadi i in' vi if li i ifth li ina iium i i I plead in the surras 

and in the Abhulli irma, both mskril a II as Pali: Digha, 111, p (cf I) h tisi in in Kt incut 

Sangttiparyaya, ed. K. Mittal und V Rosen, p. 153-156); Samyutta, V, p. 70, 201, 237, 285, 314, 378; Anguttara, I, p. 
233, 1. 28-35; IV, p. 14-15; p. 70-74 (in the Purisagatisutta of which the Sanskrit correspondent is cited in full in the 
Kosav > a khya, p. 270, 1. 22-272, ol. 3; Chinese version in Madhyama, T 26, k. 2 p 4- i i i.y iryaya, T I '1 

14, p. 425c38-427al; Mahavibhasa, T 1545, k. 174, p. 874b21-876bl4; Amrtarasa, T 1553, K. 1, p. 973M2-15; 
Kosabhasya, p. 358, 1. 20-359, 1. 13. 



seeing the torments they would have to undergo in the course of this last existence (caramabhava), take 
nirvana all the time; this is why they too take the name of anagamin because it is the name of the 
majority. 83 

5) Because they have destroyed all the afflictive emotions (Mesa), the arhats have the right (arhanti) to the 
homage (puja) of all the devas, nagas and asuras. 84 

These arhats are of nine types: 85 <2218> 

1) Purihunuclluuiiuuu arhat likely to fall. 

2) Aparihdnadharman, arhat not likely to fall. 

3) Cetanadharman, arhat likely to put an end to his lifetime. 86 

4) Anuraksanadharman, arhat likely to keep his lifetime. 

5) Sthitakampya, arhat remaining in the fruit without moving. 

6) Prativedhanddharman, arhat likely to penetrate effortlessly into the Unshakeables. 

7) Akopyadharman, unshakeable arhat, [incapable of falling]. 

83 As a general rule, the ascetic who has obtained She i'ruii of anagamin in kamadhatu is reborn after death in 

rupadhaUi, sometimes even m arupyadhatu, and attains parinirvana (here. This is the ease for the last four types of 
anagamins mentioned in She preceding note. 

There are, however, two exceptions. When the anagamin called antaraparinirvayin (the first type in the 
preceding note! abandons his existence in kamadhatu io go to rupadhatu, he obtains parinirvana in the intermediate 
e (antarabhava). 1 he anagamin called drstadharmaparinirvayin who has obtained the fruit of anagamin in an 
n kamadhatu obtains parinirvana during that same existence without ever going io rupadhatu insofar as his 
disgust for this sphere of existence is so great (cf. Kosa, VI, p. 219). 

Although the antaraparinirvayin and the drstadharmaparinirvayin, in contrast io the oilier anagamins, do not 
go io rupadhatu io become parinirvanized there, nevertheless they take the name of anagamin because this is Ihc name 
of the majority. 

84 Compare the canonical formula in Di'gha, I, p. 156; II, p. 92; Majjhima, I, p. 284; Samyutta, II, p. 217; Anguttara, I, 
p. 220: Asavanam khaya ana ivaiii cetoriinuttiiii pai aviinun n ittlu va 'hainnit uiyain ihhinna sacchikatva 
upasapajjaviharati. -B\ d ru i n i i'i impu in h in , b d in th pi in istcn I in own knowledge 
the deliverance of mind and the deliverance by means of wisdom, free of impurities, he abides there. 

85 Like the Madhyamagama, T 26, k. 30, p. 616al-19, the Amrtarasa, T 1553, k. 1, p. 973b28-cl. the Satyasiddhisastra, 
T 1646, k. 1, p. 2461)27 29. and the Abhidharmasamuccaya, cd. P. Pradhan, p. 91, 1. 4-14, the Traite distninguishes nine 
kinds of arhat or asaiksa (cf. p. 1392F, 1740F). - But in general, ihc Sarvastiv adin Abhidharmas have only six arhats: 
.Vlahav ibhasa, I 1545. k. 62. p. 319c8-9: Abhidharmasara of Dhgarmasrl, T 1550, k. 2, p. 819c8-ll; Abhidharmasara 
of upsanta, T 1551, k. 3, p. 851al-2; Samyuktabhidharmasara, T 1552, k. 5, p. 913cl5-18; Kosa, VI, p. 251; 
Nyayanusara, T 1562, k. 67, p. 710cl-16. 

Vctu IK i i1m ' , li n.i'd p. 13921-', th >l dp li n i crlap in I "mli Ih i i« i n pi id 
himself sometimes at length and sometimes briefly. 

i ih i mi i I ' - al Kosa, VI, p. 253, n. 4. 



8) Prajnm imukta, arhat delivered by wisdom. 

9) Ubhayatobhdgavimukta, arhat doubly delivered from the obstacle consisting of the afflictive 
emotions (klesavarana) and the obstacle opposing the eight liberations (vimoksdvarana). 

For the meaning of these nine types, see above (p. 1390-1391F). 

The eight liberations (vimoksa), the eight masteries {abhibhvdyatana), the ten sources of totality 
(krtsndyatana), the absorption of cessation (nirodhasamdpatti), the concentration preventing the arising of 
another's afflictive emotions (aranasamddhi), the knowledge resulting from resolution (pranidhijndna), 
etc., are the marvelous qualities (gund) of the arhat. 

6) Moreover, he will attain nirvana without residue of conditional'' I upadh i vdna), and this 
nirupadhisesanirvana is the fact that the arhat [at the moment of his death] rejects the five aggregates 
(pancaskandhdn niksipati ) of the present lifetime and then does not take up the five aggregates of the future 
lifetime (na tu pancapaunarhhavikdn skaiulhan paiisamdadhdti), and thus his physical and mental 
sufferings {kdyikaeaitasikaduhkha) are completely and definitively destroyed. 

About the last three fruits of the Path (mdrgaphala), see what was said in regard to the first. 



Danasya mahaphalani 



Eight Section PREDICTING THE FRUITS OF RIPENING OF 
VARIOUS KINDS OF GIFTS 



Siitra (cf. Pancavimsati, p. 25, 1. 4-17; Satasahasrika, p. 80, 1. 12-92, 1. 4). - 

Furthermore, Sariputra, the bodhisattva-mahasattva practicing the perfection of wisdom knows what kind 
of gift should be made in order for it <2219> to be very fruitful. - Making the gift in this way, one is reborn 
in wealthy ksatriya families, in wealthy brahamana families or in wealthy householder families. - Making 
the gift in a certain other way, one is reborn among the Caturmaharajika gods, the Trayastrimsa gods, the 
Yama gods, the Tusita gods, the Nirmanarati gods or the Paranirmitavasavartin gods. - Making the gift in 
yet another way, one gains the first dhyana, the second dhyana, the third dhyana, the fourth dhyana, the 
absorption of the sphere of infinite space, the absorption of the sphere of infinite consciousness, the 
absorption of the sphere of nothing at all or the absorption of the sphere of neither-perception-nor-non- 
perception. - By this kind of gift the eightfold noble Path is produced. - By a certain other kind of gift, the 
fruit of entry into the stream and so on up to supreme complete enlightenment is attained (Punar aparam 
Sariputra bod In •• <> nalid ittal /, jilclj i lyd i i i ndi I crcini ddiuini dciti i nui/id/ 'hi 
bhavat. - Evam danam dattvd ksatriyamahdsdlakul sn hi d : i.<.ihimahasalakulesu 
grhapatimahasa/akulcsupapadyate. - Evam dattvd cdtuniuihdrdjikesu dcvcsu tidyastrlmsesu devesu 
yd nws u devesu tusitesii devest: nirmdnaratisii devesu paranirmitavcisavartisii devesupcipcidvate. Evam 



danam dattva prathamam dhydnam dvitiyam dhydnam trtiyam dhydnam caturtham dhydnam 

akdsanantyayatanasamdpattim ntydyatanasi ittin n uanasamdpattim 

iiaivasamjridiidsainjndvataiiasaindpatiini pratilahhaie. - Evain danam dattva dryclsiahgo mdrga utpadyate. 
- Evam danam dattva srotadpattiplialain ydvad anuttard samyaksamhodhir anuprapyate). 



Sasii a. 

The bodhisattva-mahasattva knows the true nature of dharmas (dharmatd) free of grasping (aparigraha), 
free of rejecting' (anutsarga) and indestructible (anupaghdta). He practices an ungraspable perfection of 
wisdom (anupalalxllid pra/Hdpdramitd), but by means of a feeling of great compassion (mahakarunacitta), 
he returns to cultivate meritorious practices (punyakriyd). 

[301b] The first gate of meritorious practices is above all the practice of generosity (dana). [301b] 



. WHERE DOES THE EXCELLENCE OF THE GIFT COME FROM? 



By the sharpness of his wisdom (prajndpatutvdf), the bodhisattva who practices the perfection of wisdom is 
able to make distinctions (paricchid-) between the merits of the gift (danapunya). <2220> 

1) While the object given (deyavastu) is the same, the value of the merit (punya) depends on the goodness 
or the malice of the intention (asaya) of the donor. 

[Gift of a bowl of rice].* 1 - Thus, one day Sariputra offered a bowl of cooked rice (odana) to the Buddha. 
The Buddha immediately gave it to a dog and asked Sariputra: You have given me some rice and I have 
given it to a dog. Which of the two of us has gained more merit (punya)? - Sariputra answered: If I 
understand well the meaning of the Lord's teaching (yatha khalv aham bhagavata hiidsitasymartham 
djdiuimi)** by giving it to a dog the Buddha has gained more merit [than me]. 

- Sariputra, the foremost of sages {prajndnatdm agryah) amongst all men, made a gift to the Buddha, 
supreme field of merit (punyaksetram paramam) but did not equal the Buddha who, by offering [the same 
gift] to this lowly field of merit, a dog, gained very great merit. This is how we know that great merit 
(mahdpunya) comes from the intention (asaya) and does not reside in the 'field' (ksetra) [in other words, in 
the beneficiary of the gift]. Had Sariputra given a thousand, ten thousand or a hundred thousand times 
more, he would not have reached [the purity] of intention (asaya) of a Buddha. 

2) Question. - But you yourself have said (p. 722F) that the importance of merit is the result of the 
excellence of the field of merit (buddhaksetrapranitatas), and by making a gift to the Buddha, Sariputra 
would not have gained great merit. 



87 Episode mentioned by Akanuma, Dictionnam des noms propres, p. 597a, but not yet identified. 

88 Cf. Sanskrit Vlahaparinirvana, p. 218. 



Answer. - A good 'field' also contributes to the importance of merit, but not as much as the intention 
(dsaya) of the donor. Why? Because the mind is the internal master (antahsvamin) whereas the 'field' is 
just an outer (bdhya) thing. Sometimes, however, the merit of generosity (danapunya) resides in the field of 

merit (punyaksctra). 

[Avadana of Kotikarna\} 9 - Thus the arhat Yi-eul (Kotikarna) who once had offered a single flower to a 
stupa of the Buddha enjoyed happiness among gods and men for ninety-one kalpas; and by virtue of the 
remainder of his merit (punyasesa), he became an arhat. 

[Pdmsupraddndvaddna]. 90 - Thus king A-chou-kia (Asoka) <2221> who, as a small child, had given some 
earth (pdmsu) to the Buddha, reigned over JambudvTpa, built eighty thousand stiipas and still later, found 
bodhi. The thing he had offered was very common (nica) and the intention (dsaya) of the child 
(bdladdraka) quite weak (tanu). It was only because of the excellence of the field of merit 
(punyaksetrapramtatas) [to which he had given] that he acquired a great fruit of retribution 
(mahdvipdkaphala). So we know then that [sometimes] great merit results from the good 'field'. 

3) There are three things present in the highest of the great merits - the intention (dsayd) [of the donor], the 
thing given (deyd) and the field of merit (punyaksetra) - [i.e., the recipient] - are all three excellent. See for 
example the first chapter (prathama parivarta) of the Prajnapamarita where it is said (cf. p. 586F) that the 
Buddha [Sakyamuni] scattered marvelous flowers over the buddhas of the ten directions. 

4) Finally, in the mind of the Prajnaparamita, the gift free of any attachment (abhinivesa) [in regard to 
donor (ddyaka), the thing given (deyd) and the recipient (pratigrahaka)] wins a great fruit of ripening 
(mahdvipdkaphala). 91 The gift made in view of nirvana also obtains a great retribution. 92 The gift made 



CT Or Avadana ofSuiiiaiia, mentioned here for the third lime: see p. I426F, n. 3, 18894F, n. 3. 

90 References, p. 723F, n. 2; 1934F. 

91 The 'triply puic gift l >al nddi I rests on a non-conceptual knowledge that makes no distinction 
between donor, recipient and thing given >,\ hich arc no longer seen: see p. 650F, 676F, 707F, 724F, etc. 

92 See p. 664-666F and n. Desire for nirvana ( i ham i) is one of the ei htmoti inspirin enerosil 
(danavastu). It does not appear in the Pali list (DIgha, III, p. 258, 1. 10-16; Anguttara, IV, p. 236, 1. 1-8), but it does 
appear in the San krit list ( tmgitisutra cd. K. Mittal and V. Rosen, p. 188, 1. 19-27; Samyuktabhidharmasara, T 1552, 
1 p. 932b6 i i h i i , 'iii' , / i in ,] i il in id i in 
obtain the supreme goal", i.e., to obi in arl hood, ni i i isa Ms L I t 

Compare the pun ill ' Uinain) ii> complel I di intcn nil ill (\ , / / //;; danam), made 

by the bodhisattva in view of supreme bodhi which the Bodhisattvabhumi, p. 135, 1. 22-25, defines as follows: Na 
bodlmathodai un , i i piat\asamsate, 

I , i \ i i I li i i ilu in i ho ii ui p i i a in a i, 

return for the future, neither the joy of happiness nor his own bliss: in all the formations he sees no significance: it is 
only in supreme bodhi thai he sees benefit. 

Insofar as the way out of all the formations, this unconditioned nirvana - cannot be a fruit of retribution 
(vipakaphala). 



with a feeling of great compassion (mahdkarundcitta), to save save all beings (sarvasattvaparitranaya) also 
obtains a great retribution. 93 <2222> 



II. DIVERSITY OF THE FRUITS OF GENEROSITY* 4 

93 Cf. Kosabhasya, p. 270, 1. 16: Yad I i i i \ I \ ih.tad vdpy amuktebhyo 
danam agram. -Or else the gift which the bodhisattva makes for the good of all beings: this gift, although given by a 
non-liberated man to non-liberated people, is the best gift. 

94 This section is a paraphrase ot tin. '/ (Digha III, p. 258-260; Anguttara, IV, p. 239-241) dealing with 
the eight rebirths as a result of generosity. Here is the beginning: 

kill ' avu.so claicco danam dcti saiuaijassa vd hralimanassa vd annum panani vattliani yanani 
mdldgandhavilepanam seyyavasasthapadipeyyam. So yam den tain • ati passati kl i imahdsdlam vd 

i i i aricdramdnam. 

Tassa evam hoti - 'Aho i a < uuii Ian >i pari uaraija la i / / in \ ma I nam \ 

In n i ii i liavynataiii npap wan So tain ' liati, tain < adliittl ' • • 

bhaveti. Tassa ta c \ hliavitani va sanivattati. Tai Un ato vaddmi no 

dussflassa. Ijjhat' dvuso sflavato cetopanidhi suddhatta. 

Puna ca param dvuso idh ' ekacco da so vd annam pdnam vattham ydnam 

mdldgandha\ikpt i \ > ' isunsati Tassa sutam hoti. - 

'Cafiiiiimaliarajika (leva dnjjiaynka vannavanto snkliahalnila ti. ' 'Alio vataliaiii kayassa hlicda param marana. 
Catummahauliik unn dc\ a liavyatani n, pajjcyyanti So tarn cittam dahati, tarn cittam adhitthati, tarn cittam 
bhaveti. Tassa hii cittani lime viinni hliavit t ipap • un t lane klio ,Unato vaddmi no 

dussilassa. Ij/lutt a\ ;<> < :,, n 'It ;iu Ilia • 

Transl. - A certain man, my brothers, makes a gift to a monk or to a brahmana in the form of food, clothing, 
drink, \ chicle, garland, perfume, unguent, bedding, dwelling or lamp. 1 i lull > 'i peels som dm n 
return. He sees a wealthy family of warriors, a wealth) family of brahmanas or a w calthy family of householders 
provided with the five objects of enjoyment, wealthy am! conned. Then he thinks: "Ah, ai the dissolution of my body 
after death, ii'l could be reborn among rich families of warriors, rich families of brahmanas or rich families of 
householders!" Having made this thought, he fixes (his attention) on ii, he concentrates (his mind) on it and cultivates 
it. This mind, directed to the low and unable to go higher, leads him to be reborn there (w here he w ished). And this is 
true, I say, for a moral man and not for a vicious man. The mental w ish of a moral man derives its success from his 

Furthermore, my brothers, another man makes a gift io a monk or lo a brahamana in the form of food, drink, 
clothing, vehicle, garland, perfume, unguent, bedding, dwelling or lamp. He hears ii said: "The Caturmaharajika gods 
live for a long time: they arc handsome and happy." Then he thinks: 'Ah, at the dissolution of my body after death, if I 
could be reborn among the Caturmaharajika gods!" Having: thoughl thus, lie fixes (his attention on it), he concentrates 
(his mind) on it and cultivates it. This mind, directed to the low and unable to rise higher, leads him to be reborn there 
(where he wished). And that, I say, is true for a moral man and not for a vicious man. The mental wish of a moral man 
derives its success from his purity. 

[following its explanation, the sutra explains, in the same words. She rebirth of a generous and moral man 
among the other dciti hi istrim i r'ama Ii la rmanai Ii irinirmitava i irlin and Brahmakayika d 1 



In addition to the great fruits of rpening (mahdvipdkaphala), as is said [here in the Prajnaparamitasutra], it 
is to be reborn in the families of the ksatriya and so on up to becoming Buddha. 

Question. - How does one get to be reborn in the families of the ksatriyas and so on up to becoming 
Buddha? <2223> 

Answer. - The generous (tydgavat) and moral (silavai) man 95 obtains riches and honor among men and 
gods. 



1 . The seven rebirths in kamadhatu 



1) Someone gives with a perfect intention and maintains morality: he is reborn in the families of the 
ksatriyas. The ksatriyas are the kings (rdjan) and great ministers (mahdmdtya). 

Someone else is attached to books of knowledge (the Vedas?) and does not torment beings: by his 
generosity and morality, he is reborn in the families of the brahamanas. 

[301c] Another, with generosity and mediocre morality is pleased with worldly happiness (lokasukha): he 
is reborn in the families of the householders (grhapati). These householders are ordinary people but very 
wealthy. 

2) In another, generosity and morality are of somewhat higher purity ( visuddhi): this man feels repugnance 
for domestic things, loves to hear the Dharma and honors worthy people: he is reborn among the 
Caturmaharajika gods. 96 Why? Because pleasant 97 things appear there as soon as they are thought of 
(sahacittotpddut prddurbluivanti); one constantly gets to see the good worthy people (satpurusa) of the 
place, and by honoring them resolutely, one draws near to practicing the meritorious action that consists of 
meditation (hhclvaiulpunyakriydvastu). 

3) Another, of pure generosity and morality, honors his father and mother, reveres them (bhadanta) and 
passionately seeks supremacy (srestha): he is reborn among the Trayastrimsa gods. 

4) Another, of pure generosity and morality, who loves to learn and whose mind is gentle, is reborn among 
the Yama gods. 

5) Another, of pure generosity and morality, develops these two qualities further; he loves learning 
(bdhusrutya), discriminates the beautiful and the ugly, desires nirvana amd is intensely attached to the 
qualities (guna): he is reborn among the Tusita gods. <2224> 



95 In order to do good, the generous man (tydgavat) must also be moral («7«i I mdli aned(bai i i I 

96 For a precise definition of the six classes of kamadevas, see Kosa, III, p. 166. 

97 I.e., the five objects of enjoymcni i m i naguna), colors, (rupa), etc. 



6) Another, generous, magnanimous, moral and erudite (bahusruta), loves to learn and earns his living by 
his own strength: he is reborn among the Nirmanarati gods. 

7) Another, when he gives, shows deepening pure morality; he loves erudition (bahusrutya) and considers 
himself a spiritual person (sattva); but unable to undergo suffering, he seeks his satisfactions from someone 
else (para): he is reborn among the Paranirmitavasavartin gods, 'gods using the desirable objects (kama or 
kamaguna) created by others in a sovereign manner'. 98 This is a question of female shapes knowingly and 
ingeniously created by others (paranirmita); the Paranirmitavasavartin gods take hold of these five objects 
of enjoyment (pancakdmaguna) and use them in a sovereign manner (vase vartayanti). They are like 
destitute people who fight over a patrimony. 

Finally, it is as a result of a wish (pranidhdna) formulated at the moment of the gift that one is reborn in the 
paradises. 

[Danupapattisutta]. 99 - Thus it is said in a surra: A man cultivates a little bit of generosity and morality but 
is ignorant of the existence of the dhyanas and the absorptions ( samdpatti). Learning of the existence of the 
Caturmaharajika gods, he mentally makes them [the object] of his aspirations (cetahpranidhi). The Buddha 
has said: "At the end of his life, this man will be reborn among the Caturmaharajika gods: that is absolutely 
certain." It is the same [in regard to rebirth among the other gods of kamadhatu] up to and including the 
Paranirmitavasavartin gods. 



2. Eight rebirths in rupadhatu and arupyadhatu 



Furthermore, there is a generous and moral man who, while practicing generosity, mentally experiences 
happiness. The greater his gift, the greater his happiness. In this state of mind, he rejects the five objects of 
sensory enjoyment (panca kamaguna), avoids the five obstacles (pancanivarana) and penetrates [into the 
four dhyanas and the four samapattis], from the first dhyana up to the absorption of neither perception nor 

non in pi on (nciiva ca ijilcl 

For these four dhyanas and the four non-material absorptions (drupyasamdpatti), see what was said above 
(p. 1027-1034F). <2225> 



3. Four rebirths in the noble Path 



Furthermore, there are people who, having given to the Buddha and his disciples (buddhasravaka), hear 
from their mouths a sermon on the Path. Because of the gifts they have made, their minds (citta) become 



DTgha, III p. 21 t nmitesu kdmesuvi 

paranimmitavasavattT. 
99 Passage cited above, p. 2222F, n. 1 . 



gentle (mrdu), their wisdom (prajna) becomes sharp (tiksnd) and they are immediately reborn into the 
noble eightfold Path (drydstdnga mdrga). By elimination of the three fetters (traydndm samyojananam 
prahanat), they obtain the fruit of srotaapanna, and so on up to their arrival at the bodhi of the Buddhas. As 
a result of these gifts, they hear [the Buddha] preach the Dharma and then they produce the mind of 
supreme complete enlightenment (aim! lard samyaksambodhi). 

The generosity of a man not detached from desire (avitardgd) results in rebirth among men, in wealth and 
honor, or among the six kinds of gods of the desire realm (kamadeva). - The generosity of a man detached 
from desire (vitaraga) results in rebirth among the gods of the Brahma realm (brahmaloka) , up to the 
Brhatphalas. 100 The generosity of a man freed from the notion of material (rupa) [302a] results in a rebirth 
among the formless gods (drupyadeva). 

4. Attainment of the bodtnV" 



1) The generosity of a man detached from the threefold world (trailokyavirakta), who has nirvana in mind, 
procures the bodhi of the sravakas. 

2) If at the moment of giving, the man has a horror of turmoil (samsargd), loves peace (sdnta) and rejoices 
in profound wisdom (gambhiraprajfid), lie attains the bodhi of the pratyekabuddhas. 

3) If at the moment of giving, the man feels a mind of great pity (mahdkarundcitta), wants to save the 
entire world and realize the highest wisdom (prajna), very deep (atigambhira) and absolutely pure 
(atyantavisuddha), he attains the bodhi of the Buddhas. 



Satparamitapripuri 

Ninth Section FULFILLING THE PERFECTIONS SKILLFULLY 



Sutra (cf. Pancavimsati, p. 25, 1. 18-27, 1. 2: Satasahasrika, p. 91, 1. 21-93, 1. 1). - Moreover, Sariputra, 
when the bodhisattva-mahasattva gives while practicing <2226> the perfection of wisdom, he fulfills 
completely the perfection of generosity, the perfection of morality, the perfection of patience, the perfection 
of exertion, the perfection of meditation and the perfection of wisdom. - Sariputra said to the Buddha: By 
what skillful means, O Lord, does the bodhisattva-mahasattva who is making a gift fulfill completely the 
perfection of generosity, etc., up to the perfection of wisdom? - The Lord replied to Sariputra: By not 
grasping the giver, the receiver or the thing given, the bodhisattva-mahasattva completely fulfills the 



The Brhatphalas. in order of greatness, occupy the twelfth place in the Brahmaloka, the third place in the fourth 
dhyana. 

101 See above, p. 1067-1070F, the passage dedicated to the prajna of the sravakas, of the pratyekabuddhas and of the 
Buddhas. 



perfection of generosity. By not committing either wrong deeds or good actions, the bodhisattva fulfills 
completely the perfection of morality. By not disturbing his mind, the bodhisattva fulfills completely the 
perfection of patience. By not relaxing his physical and mental energy, the bodhisattva fulfills completely 
the perfection of exertion. By having neither distraction nor the act of attention, the bodhisattva fulfills 
completely the perfection of meditation. By understanding all dharmas by means of the method that grasps 
none of them, the bodhisattva fulfills completely the perfection of wisdom (Punar aparam Sdriputra, 
hodhisattvo mahdsattvah prajhdpdramitdydm rerun, ddnam claclan. updvakausalena danapdramitdm 
silaparamitam ksdniipdramitdm viryapdramitdm dhydnapdramiidm pra/hdpdramitdin paripurayati. - 
Athdyusmdn Sdriputro bhagantam etad avocat: Kenopdyakausalena bhagavan bodhisattvo mahdsattvo 
ddnam dadan danapdramitdm yd vat prajhdpdramitdm paripurayati. Bhagavan aha: Anupalambhena 
ddyakasya grdhakasya deyasya ca ddnapdramitd paripuritd hhavati; dpattiyandpattyanadhydpattitah 
sUapdramitd paripuritd bhavati; cittasydksohhanatah ksdntipdrainiici paripuritd bhavati; 
kdyikacaitasikavfiydsamsanato vfrvapdramitd paripuritd bhavati; avikscpdsamkalpanato dhydnapdramitd 
hhavati: sarvadharmaprajdnandn upa lam hha-yogena prajhdpdrainitd paripuritd bhavati). 



Sastra. - 

The meaning of this paripuri 'the act of completetly fulfilling' has been fully explained above. 102 Now we 
will speak aboul updyakausala (or updyakausalya). skillful means. 103 [In regard to the perfection of 
generosity], this skillful means is not to grasp (anupalambha) three things: [the donor (ddyaka), the thing 
given (deyci) and the recipient (pratigixlhaka)]. <2227> 

Question. - But in order to realize this non-grasping (anupalambha), skillful means has nothing to 
eliminate or nothing to do. Suppressing the three things, as here, [i.e., giver, thing given amd receiver] is to 
fall necessarily into the view of nihilism (uccheda). 104 

Answer. - There are two kinds of non-graspng (anupalambha): i) not grasping that which exists 

(upahthdhasydnupalamhha): /'/') not grasping that which docs nol exist (anupahthhasydnupadamhha). 

Not grasping that which does exist is to fall into the view of nihilism (uccheda). Not grasping that which 
does not exist is to put skillful means {updyakausala) to work and not falling into the view of nihilism. 
Without skillful means, the donor, [in his gift], clings (udgrhnati) to these three characteristics (nimitta), 
[i.e., the giver, the gift and the receiver]. But if he has recourse in the emptiness (sunyatd) of these three 
things, he grasps the absence of characten tii (animitta). He who possesses skillful means from the very 
beginning (mulata eva) does not see the three characteristics of generosity. This is why using skillful means 
(updyakausala) is not to fall [into the extreme views] of existence and non-existence (bhavavibhavadrsti). 



The paripuri of the six paramitas is the object of chapters XV11 to XXX, 
" b Here ICumaraji translate iptn < , (in Tibetan hi i i >n n i hcreas the n 

frequent!) used translation is clian k 'iao fang pica. 
104 An extreme view condemned by the Buddha: see above, p. 2007-2008F, and Kosa, V, p. 40. 



Moreover, eliminating the afflictive emotions (klesasamvartana) on the occasion of a gift is called skillful 
means. 

Moreover, giving while producing a mind of great compassion toward all beings (mahdkarundcitta) is 
called skillful means. 

The fact of applying (parindmand) the meritorious gifts practiced during numberless past (atita) and future 
) lifetimes to supreme and perfect enlightenment {anuttard samyaksambodhi) is also called skillful 



[302b] Finally, the fact of commemorating (anusmarana) the merits (punyd) acquired by the Buddhas and 
their disciples (sravakd) in ihe ten directions (dasadis) and the three times (tryadhvan), the fact of being 
pleased with their gifts and applying them (parindmand) to supreme and complete enlightenment is also 
called skillful means. 105 

These are the many potentialities constituting skillful means [in regard to the perfection of generosity]. 
[Mutatis mutandis, it is the same for skillful means in regard to the other five paramitas] including 
prajnaparamita. <2228> 



Buddhagunanuprapana 

Tenth Section ATTAINING THE QUALITIES OF ALL THE 
BUDDHAS 



Sutra (cf. Pancavimsati, p. 29, 1. 4-5; Satasahasrika, p. 93, 1. 1-3). - Furthermore, Sariputra, the 
bodhisattva-mahasattva who wishes to attain the qualities of the blessed Buddhas, past, future and present, 
must practice the perfection of wisdom (Punar aparam Sariputra bodhisattvena 
mahdsattvendhtdndgatapratyuipanndndm huddhdndm bhagavatdm gundm anuprdptukdmena 

pi ajndpdrainitd) •dm siks net n •am ) . 

Sdstra. - 

Question. - The qualities of the past Buddhas have already disappeared; the qualities of the future Buddhas 
do not yet exist, and the qualities of the present Buddhas are not perceptible (nopalabhyante): therefore the 
qualities of the Buddhas of the three times (tryadhvan) do not exist. Then why does the Prajnaparamitasutra 
speak here of the bodhisattva who, wishing to acquire the qualities of the Buddhas of the three times, 
should practice the perfection of wisdom? 

Answer. - The sutra does not speak of the bodhisattva wanting to acquire the qualities of all the Buddhas of 
the three times, but of the bodhisattva wanting to acquire for himself qualities that are not fewer than those 



of one Buddha of the three times. How is that? In all the Buddhas, the qualities are [numerically] equal, 
neither more nor less numerous. 106 

Question. - If that is true, how can one say in regard to the buddha Amita that his lifespan (ayuspramana) 
is limitless (aparimita), that his brilliance (prabha) covers thousands of myriads of kotis of yojanas 107 and 
that he has saved beings of innumerable kalpas? 

Answer. - The buddhafields (buddhaksetra) are diverse (ndnavidha): <2229> there are those that are pure 

(parisuddha), those that are impure (aparisuddlui) and those that are mixed (misra). m 

[Trayastrimsesu devesu buddhdrohanaparivarta]. 109 - Thus it is said in the San-che-san-t'ien-p'in surra 
(Trayastrimsadevaparivarta): At that time, the Buddha had gone to spend the rainy season among the 
frayastrimsa gods {hi i khaki \ \ am hhagavcin upagcitcis trdyastrim u de\ , > nd when the time 
of dismissal [pravarana] had come (atha tadaiva pravdrandydm pratyurpasthitdydm), 110 the four assemblies 
(catasrah parsadah) remaining on earth and not having seen the Buddha for a long time, were distressed 
and sad. They sent Mou-lien (Maudgalyayana) [to the Buddha} and Maudgalyayana said to the Buddha: 
Lord, why do you neglect all these people and stay with the gods? 

Then the Buddha said to Maudgalyayana: Look at this universe with its three thousand continents 
(trisdhasra lokadhdtu). By the power of the Buddha, Maudgalyayana looked at the universe in question and 
he saw there some Buddhas who were preaching the Dharma to the great assembly, other Buddhas seated 



106 The qualities or attributes of the Buddhas have been the subject of chapters XXXIX to XLII: they are the same in 

all the Buddhas, bul the latter differ in certain points. The ICosabhasya, p. 415,1. 14-1 7. comments: Trihili karanaih 
sdmyam sarvahi i ra-sainuda i i ill arthacaryaya 

ca lokasya / dyui / i II Hi iddh l lil l tin i Is in that they 

have accumulated the entire accumulation of merit and wisdom; in that they realize (he same dharmakaya; in that they 
give the same service to beings. But they differ in their lifespan, in caste, in elan and in the size of their body. 

107 Small Sukhavativ} uha, ed. U. Wogihara, 1931, p. 200. §8-9 (T 366, p. 347a25-29): Tat kini manyase sdriputra kena 
karanena sa tatha > 'mini rti tathagatasya tesani ca manusyanam 
aparimitam (iyulji i > i kit < t ivur namoc tasya ca sariputi igatasya dasa 
kalpii anuttaraiii sainyaksaiiihotlliini ahhisamhuddliasya .. tat kini maiiyase sdriputra keua karanena sa tatliagato 
'mitdbho ndmoLMi i \ i m i i ra tatliaga vahliaprati it in ihuddhaksetresu / 

108 See below (k. 93, p. 711cl8) and Yogacarabhumi, T 1579, k. 79, p. 736c21. 

109 T 815, k. 3, p. 795b20-c27; T 816, k. 3, p. 81 Ib22-812a2. - A Mahayanasutra relating the ascent of the Buddha to 
the Trayastrimsa heaven to preach the Dharma there to has mother: (his is an episode ofthc Miracle of Samkasya which 
has been mentioned above (p. 634-635F, 1765-1767F, n.). 

This sutra is known by two Chinese translations: 

1 ) To clicng t'ao li t'ien wei mou chouo fa king (T8I5), also called To chengt'ao li t'ienp'in king, the title 
used here by the Traiti'. This translation w as made by Dharmaraksa ai I cITang ■ngan during the first year of (he T'ai ■ 
che pperiod (265-266). Cf. Li, T 2034, k. 6, p. 62cl6-17; K'ai, T 2154, k. 2, p. 494al9-20. 

2) Tao chert tsou i > lioua king(\ !<•, il <> ill d / i liei >u / i hi inn i ii ion was made by 
the Parthian sramana Ngan fa kin w Iks \\ orked al f.o yang from 281 to 306. 

110 Cf. Divyavadana, p. 91, 1. 12-13. 



in meditation, yet others begging their food; in these many ways they were accomplishing their Buddha- 

work (huddhakarya). 

Then Maudgalyayana prostrated with a fivefold bow (pancdngaprandma); n] Sumeru, king of the 
mountains, shook with great trembling and all the gods were seized by great fear. 

Maudgalayayana burst into tears and bowing his head, said to the Buddha: In their great compassion 
(mahakaruna) the Buddhas do not abandon anyone: by working with these many transformations 
(nirmdna), they save beings. <2230> 

The Buddha said to Maudgalyayana: What you see is nothing at all. Beyond what you see, in the east 
(purvasyam disi) there is a universe the ground of which is made only of gold (suvarnamaya): the disciples 
of the Buddha who lives there are all arhats and their six superknowledges (abhijha) are without obstacle. - 
Beyond that region of the east, there is a universe the ground of which is made only of silver (rupyamaya): 
the disciples of the Buddha there all practice (siksante) the bodhi of the pratyekabuddhas. - Beyond this 
region of the east there is a universe the ground of which is made only of the seven jewels [302c] 
(saptaratna); on that ground there is always an immense brilliance (apramdnaprabhd): the disciples 
created there by the Buddha are all bodhisattvas who have all attained the gates of dharanl and samadhi and 
abide in the non-regressing stage (avaivartukabhumi). You should know, O Maudgalyayana, that all those 
Buddhas are myself. Thus, among all these numberless universes (lokadhdtu) in the eastern direction, equal 
in number to the sands of the Ganges (gangdnadivdlukopama), there are some that are beautiful (subha) 
and some that are ugly (asubha): in all of them, it is I myself who carry out the work of Buddha. And it is 
the same in the universe of the south (daksinasycim disi), of the west (pascimayam disi), and the north 
(uttarasydm disi), in the four intermediate directions (catasrsu vikisu), in the direction of the zenith 
I uparistdd disi) and in the direction of the nadir ( adhastad disi ) 

- This is why it should be known that the Buddha Sakyamuni has pure universes (parisuddhalokdhatu) also, 
like [the Sukhavati] of Amita, and that the buddha Amita, as well as his pure universes, has also impure 
universes (aparisuddha), like [the Sahaloka] of Buddha Sakyamuni. 

The great compassion (mahakaruna) of the Buddhas 'penetrates as far as the marrow of their bones' 
(asthimajjam ahatya tisthati): 112 Indifferent to the beauty or the ugliness of the universes, they conform 
(anuvartante) [to the needs] of the beings to be saved and train them (vinayanti), like a tender loving 
mother trains her son: should he fall into a pit of excrement, she rushes to pull him out without any regard 
for the annoyance. 

Raising with a single hair ( ekena valena ) the hundred kotis of Sumerus in the 
Trisahasramahasmahasralokadhatu already is difficult. 

111 s. bo iii uli iili inn 1 i head, chest (veil I and ga lonicr-\ illim p 

112 A time-honored expression: a violent passion like the love of parents loi then son (putrapreman I, cuts in turn the 
skin (cluivi), the hide (carman), the flesh (iiiaiusa), the muscles (snayu), the bone (asthi) and "ha\ ing cut the bone, 
penetrates into the m rrow and stays there". In Pali him * than cf. Vin. I, p. 83, 1. 4; 
Samyutta, II, p. 238, 1. 16; Anguttara, IV, p. 129, 1. 15. 



CHAPTER L: ARRIVING AT THE OTHER SHORE 



Purva a gama 

First Section ARRIVING AT THE OTHER SHORE 



Sutra (cf. Pancavimsati, p. 29, 1. 5-6; Satasahasrika, p. 93, 1. 5-5). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva who wishes to arrive at the other shore of conditioned and unconditioned dharmas 
must practice the perfection of wisdom (Punar aparam Sariputra hoclhisattvena mahasattvena 

i ' i i ana i it a iii hi / a i it I a \ i i 



Sastra. 

Arriving at 'the other shore' is coming precisely to the other shore (antd) of conditioned (samskrtd) 
dharmas and unconditioned (asamskrta) dharmas. By means of great wisdom, how does one get to know 
entirely, to exhaust entirely, (mahdprajna), this 'other shore' (paraj! By analyzing the general 
characteristics (sdmdnyalaksana) and the specific characteristics (svalaksana) of conditioned dharmas in 
many ways, and, in regard to the unconditioned dharmas, by understanding completely [the four fruits of 
the religious life] (srdmanyaphala) from srotaapanna up to Buddhahood. 113 

For the characteristics of conditioned and unconditioned dharmas, see what has been said above (p. 2077F). 



Second Section UNDERSTANDING TATHATA, DHARMATA AND 
ANUTPADAKOTI 



Siitra (cf. Pancavimsati, p. 29, 1. 6-8; Satasaharika, p. 94, 1. 13-19). - The bodhisattva-mahasattva must 
practice the perfection <2232> of wisdom if he wishes to understand all dharmas, past, present and future, 
their dharma-nature and their intrinsic non-arising (Bodhisattvena mahasattvena sarvadharmdndm 
atTtdnagatapratyutpanndndm tathatdm dharmanam anutpadakotim anuboddhukamena 

prajnapdram itayam siksitavyam) . 



According l<> iii' irvastivadin Ih Inm oflln u l< ion Iil< (sraiuaijyapli I i in conditioned I msh \ ind 
unconditioned (asamskrta). The eighty-nine paths ot ab i,k! ■ i u {pro i i >ni ifimm diatc succession 

(anantaryamarga), by means of which the ascetic abandons the afflictive emotions of the threefold world, make up the 
religion life I amain : I he eighty-nine path if deliverance (vinitii n I by mean if which 111 isi li taki 

M i hi >l <lpi ibandonmcnl in di i ndui in A nun >i li I hi r< / / ind < \ 

of the sramanya. See Kosa, VI, p. 241-242; Kosabhasya, p. 369-370. 



Question. - Above (p. 2186F), tathata, the 'manner of existence', has already been spoken of; why talk 
about it again here? 

Answer. - Above, we talked simply of the tathata of all dharmas; here we are speaking about the tathata of 
the three times (tryadhvan). - Above, we spoke briefly (samksepena); here we will speak at length 
(vistarena). - Above, we spoke of just [the tathata]; 114 here we are speaking of three things [tathata, 
dharmata and anutpadakoti]. 

The dharmata 'dharma-nature' is the dharmadhatu 'fundamental [303a] element'; the anutpadakoti 
'intrinsic non-arising' is the bhutakoti 'limit of truth'. 

The tathata of past (atita) dharmas is the dharmata of past dharmas, and it is the same for future (andgata) 
and present (pratyutpanna) dharmas. 

Furthermore, the tathata of past dharmas is the tathata of future and present dharmas; the tathata of present 
dharmas is the tathata of past and present dharmas. Why? Because the nature of tathata is beyond identity 
(ekatva) and diversity (nanatva). 

Furthermore, as I have said above (p. 2196F), there are two kinds of tathata: the worldly (laukiki) tathata 
and the supraworldly (lokottara) tathata. In terms of the worldly tathata, the three times are each different; 
in terms of the supraworldly tathata, the three times are the same. 

As for the dharmata, there are action-dharmas (karman) and result-dharmas (krta), causes-conditions 
(hetupratyaya) and fruits of retribution (vipdkaphala), in the same way that fire (tejas) has heat (usnatva) as 
its nature and water (ap-) has moistness (dravatva) as its nature. The causes-conditions and the fruits of 
retribution of these dharmas are distinguished. Each has its specific nature <2233> (svalaksana) as has 
been said (p. 1524-1527F) in regard to the power [of knowledge] concerning the possible and the 
impossible (sthdndsihdnajndnahalu): that is the worldly (laukiki) dharmata. - But if one examines and 
considers the nature of things, one enters into the system of non-arisint> (anutpada) and one does not depart 
from it: this is called anutpadakoti 'intrinsic non-arising'. 

Objection [of the Sarvastivadin]. - But in this dharmata it is possible to discern the existence of the three 
times. The anutpadakoti is future (andgata) dharmas. How is there still the past (atita) and the present 
(pratyutpanna)! The Abhidharma gives the answer: "Dharmas having-arising (utpattika) are the past and 
the present; dharmas without-arisirm (anutpattika) are the future and unconditioned (asamskrta) dharmas." 
That being so, why would you want the past and the present to be without-arising? 

Answer. - In many ways previously I have refuted the existence of dharma-having-birth: all dharmas are 
unborn (anutpanndh sarvadharmdh). Why would the future be the only one to be without-birth? Above (p. 
76-79F), in interpreting the phrase "at one time", I refuted the existence of the three times (tryadvan). The 



;r of the tathata, the dharmadhatu and the bhutakoti, but it was to identify all three with 



three times have only one characteristic, namely, the absence of nature (ekalaksanam yadutalaksanam): 
that is their nature of non-arising (anutpadalaksana). 

Moreover, the anutpada is called nirvana because nirvana does not arise and does not cease. From 
beginning to end, nirvana is absolutely without rebirth {apaunarbhavika) and all dharmas are nirvana. 

This is why the Buddha speaks here of their anutpadakoti, 'their intrinsic non-arising'. 



Purvamgamana 

Third Section ACQUIRING PRECEDENCE, ETC. 



Sutra (cf. Pancavimsati, p. 29, 1. 9-14; SatasMahasrika, p. 94, 1. 19-95, 1. 9). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva must practice the perfection of wisdom if he wants to acquire precedence over all 
the sravakas and pratyekabuddhas, become the assistant of all the blessed Buddhas, participate in the close 
circle of all the blessed Buddhas, have a large following, acquire a following of bodhisattvas and purify 

in / ir aparan i a i ittvcna mahdsatt\ i i d\ ipratyckabuddhdndii 

purvamgamena hhavitukdmcna, huddhdndm hhagavatdin upasthdyakcna hhavitukdincna, buddhanam 
bhagavatdm abhyantaraparivdrena bhavitukdmena, <2234> mahaparivarena bhavitukdmena, 
bodhisattvaparivdrain pratilahclhukdincna, daksindm parisodhayatukdmcna prajridparamitayam 
siksitavyam). 



I. ACQUIRING PRECEDENCE OVER THE SRAVAKAS AND 
PRATYEKABUDDHAS 



Question. - How can the bodhisattva who has not yet acquired the cessation of the impurities (asravaksaya) 
take precedence over the holy individuals (dryapudgala) whose impurities are destroyed {ksindsarava)! 

Answer. - From his first production of the mind of bodhi (prathamacittotpdda), the bodhisattva already 
takes precedence over all beings; what more can be said (kah punarvddah) when he has practiced (carya) 
for many kalpas? 

The merits (punyd) and knowledge (jnana) of this bodhisattva are great; from lifetime to lifetime he has 
always been of great benefit to the sravakas and [303b] pratyekabuddhas. Out of recognition of the benefits 
(krtajnatd) of the bodhisattva, beings venerate him, esteem him and respect him even in his [earlier] animal 
existences. 115 



! b According to the Pali sources, the bodhisattva, in his earlier lifetimes, was an antelope, buffalo, bull, cock, crow 
elepl mi do li ml duel fro sjaruda lioosi hare, horse, iguana, jackal, lion, lizard, monkey, parrot, partridge. 



[Rurujataka]. - Thus, at one time the Bodhisattva was a deer (mrga), his body golden in color 

(suvarnvarna), his antlers (visdna) made of the seven jewels (saptaratnamayd), and five hundred deer 
followed him as his servants. 

When the Bodhisattva lived [as a lay person] among men, he was, during the fortunate periods, a noble 
cakravartin king; but in <2235> periods of corruption (kasayakala), he was a great king protecting the 
Buddhadharma and benefiting beings. 117 

When the Bodhisattva left home (pravrajita) [to embrace the religious life], if the Dharma of a Buddha 
existed at that time, he was a great savior-teacher for the world; but if, [at that time], the Dharma of a 
Buddha did not exist, he was a great heretic teacher (tirthika mahdedrya) practicing the four immeasurables 
(apramdna)} 1 * 

Although they are without impurities (andsravd), the arhats and pratyekabuddhas render only mediocre 
service: they are like a bushel of melted butter (ghrta) which, although shiny, is only the foam (phena) of 
the great ocean. The bodhisattva himself, despite his impure wisdom (sdsravaprajnd) and his maturations 
(paripdka) renders immense service (apramdndnugraha). 



peacock, pigeon, quail, rat, deer, snake, vulture, wood-pecker, many limes over (sec General Index o[ Jataka Stories, 
ed. E. B. Cowell, vol. V-VI, s.v. Bodhisattva). Mans animal existences arc also noted in Cinq cents Contes et 
i < Tripitaka >is by 12. Cha\ amies: th 1101 d in lol >girin, I i I 

116 Pali Jataka, no. 482, p. 255-263 (transl. Jdtaka Stories, IV, p. 161-166); Lieou tou tsi king, T 152, no. 58, k. 6, p. 
33a6-b23 (transl. Chavannes, Contes, I, p. 220-224); Kieou so lou king, T 181, p. 452b-454a; Mulasarv. Vin., T 1450, 
k. 15, p. 175a27-176b6 (transl. Chavannes, Contes, IV, p. 122-128); Jatakamala, no. 26, p. 167-175 (transl. Speyer, p. 
234-244). Illustrations: medallion from Bharhut with (he inscription: Migajatakain: A. K. Coomaraswamy, La 
sculpture de Bharhut, 1956, p. 72 and pi. XXIX, fig. 73; Ajanta, cave II; Boro-Budur (Leemans, pi. CLXIX). 

117 Human existences of the Bodhisattva as a lay-pet son durin fchi I >i unati p riod ( > i at , chaiactenzedby 
the appearance of Buddhas, he was a cakravartin king: during the periods of corruption (kasayakala), he was a king. 
the Pali Jataka mentions no less than forty-eight lifetimes during which the Bodhisattva was a king ruling by the 
Dharma; see, e.g., the Vatamigajataka, I, p. 159, 1. 11-12, the Mahasflavajataka, I, p. 268; the Ucchangajataka, I, p. 308, 
1.22. 

The five coriLipiio,! (/ ) iffect lif pan n i < bein i < " Ik ilYIictivi emotion (klcsa), wrong 

views (drsti) and the period (kalpa). See the notes of L. de La Vallee Poussin in Kosa, III, p. 193, 207. 

118 Human existences of the Bodhisattva as a monk: if the Holy Dharma exists in the world, he is a model monk; if the 
Holy Dharma is not present, he is a great heretic teacher of high moral standards. Here the Traite has in mind the 
heretic Sunetra who practiced the four hrahmaviharas, loving-kindness, etc., splendidly, and with whom Sakyamuni is 
identified in some versions of the Saptasuryopamasutra: see above, p. 520F, 209 1 20921 and notes; also the 
Mahakarma-vibhanga, p. 37. 



Finally, in regard to the four kinds of purifications (caturvidhapariskdra) that are the auxiliaries to 
enlightenment (bodhipaksya), 119 the arhats and pratyekabuddhas have received a great deal from the 
bodhisattva. 

[Suramgamasamdclhisutra]. 120 - Thus it is said in the <2236> Cheou-leng-king (Suramgamasutra), 
Manjusn was a pratyekabuddjha 7,200,000 times and by converting people to the pratyekabuddha Vehicle, 
he helped them realize bodhi. 

This is why the bodhisattva has precedence over the sravakas and pratyekabuddhas. 



II. BEING THE ASSISTANT OF THE BUDDHA 



The bodhisattva 'wants to be the assistant (upasthdyaka) of the Buddhas'. 

1) Thus, when Sakyamuni had not yet left home (anabhiniskrdnta), he had Tch'e-ni (Chandaka) as helper 
(upasthdyaka), Yeou-t'o-ye as play-mate (ahakridanaka), m Kiu-p'i-ye (Gopiya), Ye-chou-t'o (Yasodhara) 
and other women of the harem (antahpura) as his intimate entourage (abhyantaraparivdra). 12 ' 

2) After he left home (abhiniskrdnta), during the six years in which he practiced asceticism (duskaracaryd), 
he had the pancakas as assistants {upasthdyaka). 121. 



119 The arhats and pratyekabuddhas are indebted to the bodhisattva for material benefits clothing, food, furniture and 
medicines and above all for spiritual benefits, leaching the thirh seven factors of enlightenment which were the 
subject of chapter XXXI. 

Ih' material ben 111 n< 1 no n under tin naim if( > ,', i \ , d tailed in the formula: cfvara- 

/ ' i/, i in iv a III, P. 132, 1. 8-9; DIgha, III, p. 268, 1. 1; 

Samyutta, IV, p. 288, 1. 12: 291, 1. 5; Mahavastu, I, p. 49, 1. 10; Avadanasataka, I, p. 1, 1. 7; Divya, p. 143, 1. 6„ etc. 

120 Passage from the Suramgamasamadhi, French transl., p. 245, §147, already cited above, p. 602F and 1907F. Later, 
the Traite (k. 7: p i ill (plain hat I ljiisi ften imtil d Hi iin in i ifth prat; I I iidJh becau i 
his time beings could be converted only by pratyekabuddhas. 

121 Cf. Mahav 111, p. 91, I. 7-9: .) i \ / 
sardliani kuiuaro ahliiiiiskraiito, ayani pi Udayi pwoliitaputro Bliagavto kuinarahliutasya darakavayasyo ahlnisi 

i lataka, 1, p. 86, I. 14-1 (ICalud / 

m o Bo in Idhii) i ' o sah kdito saliayo 

122 Like most other sources, the Traite acknowledges only two legitimate wives to Sakyamuni: Gopiya who was sterile 
and Yasodhara, mother of Rahula. For the women of the Buddha before his Great Departure, see above, p. 1001F foil. 
For Gopa or Gopiya, whose sex has been debai d, si hi <>aina ma i I u neh transl, p. 172-173note. 

123 During the ix years bet n his Great I irtiirc l l and hi nli n nn in I 
Sakyamuni had as assistants the Woujen 'Five men', two characters of en used by the Chinese translators to render the 

in 1 mi pn ion j k-akahliad i tl ilita o J I 1" vlah istu 11, p. 241, 1. 2). These are the live 

individuals 'of good family' who helped the Bodhisattva during his six years of austerities, abandoned him when he 



3) After his enlightenment, Mi-hi (Meghiya), Lo-t'o (Radha), Siu-na-tch'a-to-lo (Sunaksatra), A-nan 
(Ananda), Mi-tsi-li-che (Guhyaka Malla), etc., formed his close entourage (abhyantaraparivara). 124 
<2237> 

renounced his mortifications, heard the great Sermon at Benares and became, after Sakyamuni, the first five arhats in 
ii i oriel (< ituspai nl ji I 'i i 1 1 1' ii n in 11 in \|n n i 1 iiindim ,, ' \ajil ispa ilahanaman and Bhadrika 
124 Many were the iipasthayakas who assisted the Buddha Sakyamuni during his public life: five according to the 
Traite, p. 1675F; seven according to the Commentary of the Theragatha (P > p ^0) and the 

Commentary of the Udana, p. 1 17: eight according to the Vinayamatrka, T 1463, k. 5, p. 827cl2-14; see above, p. 
1675-75F note. The bodhis hi i 1. il u j ii d in m ir in thi h i II ill thinks it proper to add him 

h n hi Ii nl in rcfci n loth cction >l Hi vlula l isti idin . inr linwhi h the journey into the north-west of 
India made by the Buddha accompanied by Ananda and Vajrapani. 

Above (p. 547f). the Traite alluded to Shis voyage and. u ith (lie help of the Tibetan and Chinese sources, the 
only ones available to me (Lamottc), I tried (p. 548-554F) to retrace (he grand siages. Since then, the 1948 publication, 
with the careful clarifications of N. Dutt, of main Sanskrit [sages relating to this episode (digit Manuscripts, III, part I, 
p. XVII to XVIII, and 1. 17, 1948), I have been able to retrace more precisely the itinerary followed by the Buddha and 
his companions (cf. Alexandre et le Bouddhisme, BEFEO, XITV, 1951, p. '52-158). 

The subject has been entirely revived by the two monumental studies of G. Tucci dedicated to Swat: 
Preliminary Reports on the Italian Excavations in Swat (Pakistan), in East and West, IX, 1958, p. 279-328 (see 
especially the not pp rim on p i I2i (sci Iso pagi '1 to 64) I It ludii hci tin i eat Italian master 

uses all his talents, abound in details of topography, geography, ethnology and literary history, politics, monastics of 
the north-west of India. They show the importance of the Dardes in the elaboration and transmission of the voluminous 
and complete Ylulasarvastivadin Vinaya. 

In the course of his journey in the north-west, the Buddha used three itineraries: ;) an itinerary in six stages, 
from Hastinapura to Rohital ; n itincrai in 1 7 sta i mil from lama i ma md rctrunbing to Rohitala; Hi) an 
itinerary linking Rohitaka and Mathura. 

In the first and the third, he was assisted by Ananda; in the second, lie w as accompanied by Vajrapani. This 
explains why the ' // hi in lud' \ ,p \ nil in th lose entourage ( ; >1 i i f ill t 

But at this time, Vajrapani w as merely a simple protector demon occasionally mentioned in the canonical 
sources: he was siill engaged, especially in the north-west of India, in this process of becoming sublimated which 
transformed him u i I u li i I n u i i inn ml I llu n mi > < I i id I m illy, even into the supreme 

1 i in i i ' ' in i ' i inoli < ii I i i 1, 1966, p. 1 1 3-159) In harmony 

Willi a vcr\ w idesprcad Vlahayanist belief, the Traite considers Guhyaka Vajrapani lo be a bodhisattva prevailing over 
all the bodhisattvas, all the more so o\ er humans (p. 6 ! 5F) and already in possession of bodhi (k. 39, p. 34 1 1 ! 29) 

The role played by Vajrapani in the Buddha's service does not eclipse that of Ananda, the devoted disciple. 
'I In- latter kept his official iitle of upastliayaka and fulfilled his mission conscientiously during (he lasi twenty fi\ c 
years of the master's life. The Mahayanists have nc\ ci tested the foremosl isition thai nand iccupicd i 
Council of Rajagrha where lie recited (he sutras of the Tripitaka. I lie) further wanted to include Ananda with the great 
bodhisattvas such as Manjii n ilnm i inipmi lo mpi h criptun ifth vlahayana (cf. p. 939-942F, n.). 
They know that a large number of Mahayana sutras were entrusted by the Buddha himself to the care of Ananda as well 
as entrusting the dedications (paniidana) with which th s • nd I llu linn h n iU I , is i impo d ihi rand 

figures of Ananda ami the bodhisattva V ajrapani were closely linked am! mutually complemented each other. In the 



III. ACQUIRING A GREAT ENTOURAGE 



The bodhisattva wishes to acquire a great entourage {mahdparivdra). Holy individuals (dryapudgala) such 
as Cho-li-fou (Sariputra), <2238> Mou-k'ien-lien (Maudgalyayana), Mo-ho-kia-cho (Mahakasyapa), Siu- 
p'ou-t'i (Subhuli), Kia-tchan-yen (Katyayana), Fou-leou-na (PQrna), 12 ' A-ni-lou-teou (Aniruddha), etc., and 
also the non-regressing bodhisattvas {avaivartika), separated from buddhahood by only one lifetime 
{ekajatipratibaddha), such as Mi-lo (Maitreya), Wen-chou-che-li (Manjusri), P'o-t'o-p'o-lo (Bhadrapala), 
are called the great entourage {mahdparivdra) of Sakyamuni. 126 

Furthermore, the Buddha has two kinds of bodies: i) a body born of the fundamental element 
{dharmadhdtujakdya); ii) a body in accord with the world (lokdnuvartakakdya). 121 The worldly body 
(laukikakdya) had the already-mentioned entourage. As for the body born of the fundamental element, it 

had is assisi mi (upa , iktiyti) innum rabl /, a n \U ul ible ( unkliyn i) >odhi ut\ i 

separated from buddhahood by only one single existence {ekajdtipi xtibaddhd). Why? 

[Gandavyuhasutra]. - It is said in the Pou-k'o-sseu-yi-kiai-t'o king (Acintyavimoksasutra) 128 that when he 
was born, the Buddha was the head of 84-000 bodhisattvas separated from buddhahood by only one 
existence {ekajatipratibaddha) and that these bodhisattvas were born in his entourage like dark clouds 
encircling the moon. 



close entourage of the Buddha, the former represents the Hinayana or rather the early Buddhism: the latter embodies 
the Vlahayana, but both are in the service of the Buddha and his Dharma. 

125 Purna-maitrayaniputra. 

126 This is indeed a mixed {misra) entourage consisting of sravakas and bodhisattvas. 

In bygone days long past, Bhadrapala at the head of live hundred monks had insulted the bodhisattva 
Sadaparibhiita who was none other than Sakyamuni in one of his earlier rebirths. As a result of this offense, he had to 
undergo incalculable periods of terrible punishments. He was com cried by hearing the Lotus sutra and became an 
irreversible bodhi all i 1 iddharmapund hap. XIX. p J , i . ipp< n <uli Ik J >fth \cnty-two major 

bodhisattvas who were present at the preaching of the Prajiiaparamita: he was then an old man of the Vaisya caste and 
lived in Rajagrha (see above, p. 428 4291'). He plays a principal part in the 1'ratyutpannasamadhisutra. also entitled 
Bhadrapalasutra. As the Traite has related above (p. 425-426F), it was he who explained the subjectivity and emptiness 
oi'dharmas to the three brothers who. in dreams, had had sexual relations with the courtesans Amrapali. Sumana and 
Utpalavarna (cf. T 416, k. 1, p. 876a; T 417, p. 899a; T 418, k. 1, p. 905a-b; T 419, p. 922a-b, as well as the comments 
of P. Demieville, La Yogacarabhumi de Samgharaksa, BEFEO, XLIV (1954), p. 355 and 43 1). 

127 A body already noted, p. 1780-1781F, 1805F, 1818F, 1908F 

128 The Traite refers to the Gandavyuha sometimes undei the title Pou-k'o-sseu-yi king = Acintyasutra (Chinese transl, 
p. 94b, 317a, 419a), sometimes under that of Pou-k'o-sseu-yi kiai-t'o king = Acintyavimoksasutra (transl. p. 303b, 
308b, 576c, 754b, 756b). 



[Saddharmapundanlaisiitra]. '' II is said in the Fa-houa king <2239> (Pundarikasutra) that the 
bodhisattvas who arose from the earth each had a close entourage (abhyantaraparivdra), a great entourage 
(mahdparivdm). <2240> 



IV. ACQUIRING A BODHISATTVA ENTOURAGE 



The bodhisattva wishes to acquire 'a bodhisattva entourage' (parivam). 

There are Buddhas who are surrounded only by bodhisattvas; there are Buddhas who are surrounded only 
by sravakas; there are Buddhas who are [303c] surrounded by both bodhisattvas and sravakas. This is why 
the Prajnaparamitasutra says here that, in order to acquire an entourage composed exclusively of 
bodhisattvas, the bodhisattva must practice the Prajnaparamita. 



iJliUiin pundanka, beginning of chapter X1N / | >S ot which the 

translation by Burnouf follows: [This passage does not appear in the Gilgit manuscripts, cd. S. W'atanabe, chap. XIV, 
hh / ill in i f which h n i I i i n I j kluih i i 

nin samaya tatah 
parsanmandalad va itah >/< no ram n I mmmajjantt sma/ 

fransl. ■ I hen bodhisattva-mahasaUvas, as numerous as the sands of eight Ganges, making up a part of those 
bodhisattvas who had come from other universes, arose in thai momenl in the midst of the assembly. Joining their 
palms together in respect, lacing the Bhagavat and having worshipped him, they addressed him thus: If the Bhagavat 
will allow us, we too would explain this leaching of 'the Dharma in 'the Saha universe when the I alhagata has entered 
complete nir\ ana. May we be able to teach it, worship it, write it! May we be able to dedicate our efforts to this 
teaching of the Dharma ! Ma; the Bhaga\ ai grant us also i his teaching of the Dharma! Then the Bhagavat said to these 
bodhisattvas: What is the use, O sons of good family, of ma king you responsible for this duty? In this Saha universe, I 
have millions of bodhisattvas, in number equal to the sands of sixty Ganges, who serve as the retinue of one single 
bodhisattva. Now there are millions of bodhisattvas of this latter kind, in number equal to that of the sands of sixty 
Ganges, who, when I have entered full nirvana at the end of time, in the las! period, w iil hav e this; explanation of the 
Dharma, who will preach it, who will explain it. 

Hardly had the Bhagavat pronounced these words than the Saha universe 
split open on all sides, was covered w ith cracks, and in the middle of these cracks there appeared hundreds of thousands 
of myriads of koti of bodhisattvas whose bodies were golden in color, endowed with the thirty-two signs marking the 
Great Man, who, having been under this gieal earth in the space situated below, came into the Saha universe: indeed, as 
soon as they had heard the words pronounced by the Bhagavat, they issued from the bosom of the earth. Each of these 
bodhisattvas had a retinue of millions of bodhisattvas, in number equal to that of the sands of sixty Ganges, forming 
behind them a troop, a huge troop of which he was the preceptor. These bodhisattva-mahasattvas, followed thus by 
these troops, these huge troops, troops of which they •■;-. ere the preceptors and which were seen in hundreds of 
thousands of myriads of koti in numbci equal to that of the sands of sixh Ganges, had come together from the cracks in 
the cart io appear in this Saha ui 



There are three kinds of entourage (parivara): superior, middling and inferior. The inferior one is made up 
of sravakas alone; the middling one is a mixture [of sravakas and bodhisattvas]; the superior one consists 
only of bodhisattvas. 



V. PURIFYING GREAT OFFERINGS 



The bodhisattva wishes 'to purify great offerings (daksina)\ 

Some say: The bodhisattva collects much merit (punya) but does not eliminate his afflictive emotions 
{Mesa); [that is why], by accepting the pious offerings {daksina) of people, he does not purify them (na 
parisodhayati). - But the Buddha has said that for the bodhisattva <2241> who is practicing the perfection 
of wisdom, all dharmas are empty (sunyd) and non-existenl (anupalbdha) and all the more so the fetters 
(samyojana). Once having entered into the fundamental element (dharmadhdtu), the bodhisattva does not 
realize the limit of the truth (bhutakotim na saksatkaroti): this is why he is able to purify the gifts [made to 
him]. 

Furthermore, the bodhisattva has very greal (vipula) merits: from the first production of the mind of bodhi 
(prathamacittotpada) he wants to take the place of each being in particular to undergo all the sufferings [in 
that being's place]. He wants to give all his merits to all beings and only after that to find the bodhi of the 
Buddhas (abhisambodhi) for himself. But not being able to realize such a task alone, he will end up 
becoming Buddha and saving all beings. 

Furthermore, the altruistic wishes (pranidhdna) of the bodhisattva are beyond calculation (asamkhyeya). As 
the world of beings (loka), the tathata, the dharmadhatu, the bhutakoti, the akasa, etc., last for a long time 
(cirasthitika), so the intention of the bodhisattva to remain in the world for the benefit of beings (sattvanam 



1 '" kuinaiajiva U\ms\aics parisodliayituiu by the characters tsing-pao 'purifying-rewarding". 1 he bodhisattva purifies 
ili hi 11 1 made to him I pting (hem and nsuming (hem: thus 1 rca he merit l va) of ll I in 

The merit of the gift is of two kinds: i) the merit produced by abandonment I u\ i meritn tilting hom the mere 

fact of abandoning; //') the merit produced b enjo ment ( ilioganvm i meritn ulu.v from tin i n|oyment by the 

i i on h > i i f the object given (cf ICosabhasya, p 1 ( ivividlian i a\ am tyagad eva 

vad upapad) , ho ayan A ' I j, 'i < , i i 

For reasons explained in the Pali \ inaya. II. p. 125. and Anguttara, IV, p. 344-345, the sa a gha may avoid or 
refuse the offerings of a layperson and'turn tin I gin bo I upsid down" (y tail ;' ' ti) u li i rcfu il 
although it docs n -i. nm I di no ill. merit >l h ill I m , it puril it , i ft mad remain in id' (, , but il he 
beneficiary does not accept it and does not consume it, it is not 'accumulated" (upacita). Accepting a gift is to 'purify" 
im,(' i II i iinhii'ii i e the merit of the donor. 

The bodhisattva wants to accept the great offerings (daksina) made to him not out of personal interest but to 
increase the merit of his benefactors. 



hitaya) is of long duration as well and knows no limits (paryanta): m If such a man cannot purify the merits 
of the offerings [made to him], who then can? A father and a mother, however heavy their fetters 
(samyojana), dedicate their entire lives so that their son may be very fortunate; how then could the 
bodhisattva, who has no fetters and who for an infinite number of lifetimes dedicates himself 
(anantajanmasu) to the welfare of beings, be unable to purify the offerings? 

Finally, if a bodhisattva endowed only with compassion (karundcitta) but without wisdom (prajna) is 
already so beneficial, what can be said of the bodhisattva cultivating the perfection of wisdom? 

Question. - But how can the bodhisattva who has no more fetters still take on rebirths in the world? 

Answer. - I have already answered that above (p. 1826F). The bodhisattva who has obtained the 
acquiescence that dharmas do not arise {anutpattikadharmaksdnti), who has obtained a body born of the 
fundamental element (dh u adhdtujakdyd) ho manifests by metamorphosis in different places <2242> is 
able to save beings (sativatdrandya) and adorn the universes (lokatlhtitiiparisodhanaya). As a result of 
these merits (punya), even before becoming Buddha, he can purify the offerings (daksina). 



Dustacittaparivarjana 

Fourth Section AVOIDING EVIL MINDS 



Sutra (cf Pancavimsati, p. 29, 1. 14-18; Satasahasrika, p. 95, 1. 11-20). - Moreover, Sariputra, the 
bodhisattva-mahasattva who wishes to not produce thoughts of avarice, immorality, malice, laziness, 
distraction or false wisdom should practice the perfection of wisdom (Punar aparam Sariputra 
bodhisattvena mahasattvena mdtsaryacittam dauhsTlyacittam vvdpddacittam kausidyacittam viksepacittam 
claiisprajnticittam aniitpticlayitiiktimcna prajndpdramitdydin siksitavyam). 



Sastra. - These six kinds of minds that are evil close the door to the six perfections (pdramitd). 



I. MIND OF AVARICE 

Thus, when the bodhisattva is practicing generosity (dand) and a mind of avarice (mdtsarya) arises in him, 
it makes the gift impure (avisuddha); sometimes, he will not give pure things; or if he gives external things, 



131 Thus, when Maiijusn was king Akasa, in the presence of the Tathagata .Ylcghasvara, lie applied his mind to perfect 
enlightenment and formulated the following vow: 

NahaiJi traitm up n i t i 

paraiitakotini stliasyaini satvasyaikasya karanat ,, 
I am in no haste to attain enlightenment and I will remain here until the end while there remains a single 
being to be saved" (Ratnakuta, T 310, k. 59, p. 346a9-10, citedin il i imu i lya p 14, 1. 7-8; compare 
Bodhicaryavatara, III, v. 21. 



he does not [304a] give a lot of them; or if he gives inwardly, he does not give fully: all of this because of 
the thought of avarice. 

But if the bodhisattva cultivates the perfection of wisdom, he knows that all dharmas are without 'me' 
(anatman), without 'mine' (andtmiya), empty (sunya), like a dream (svapnopamd), like a magic show 
(mdyopama); then he gives his body (kdya), his head (siras), his eyes (nayana), his bones (asthi), his 
marrow (majjd) as if they were [ordinary] bits of grass or pieces of wood (trnakdstha). 132 Although this 
bodhisattva has not yet attained sambodhi, he always avoids producing a thought of avarice and [to this 
end] he will practice the perfection of wisdom. <2243> 

II. THOUGHT OF IMMORALITY 



Other people, having attained bodhi by renunciation of desire (vairdgya), do not produce the thought of 
immorality (dauhsilyacitta). The bodhisattva, because he is practicing the perfection of wisdom, envisages 
nothing as immoral. Why? Morality (sTlri) is the abode (dvdsa) of all good qualities (kusalaguna), just as 
the earth (prthivi) is the support (asrayd) and the basis for all things (dravya). An immoral man cannot 
obtain any bodhi; how then would he be able to obtain the supreme and perfect sambodhi? This is why the 
bodhisattva produces no thought of immorality. 

Moreover, he has the following thought: It is a rule for bodhisattvas to create happiness for beings; 
the immoral man, however, disturbs the entire world. This is why the bodhisattva does not produce any 
mind of immorality nor, a fortiori, any immoral [action]. 

III. MIND OF MALICE 



It is already forbidden to a HTnayanist or a lay person (prthagjana) to produce a thought of malice 
(vydpadacitta), all the more reason it is forbidden to a bodhisattva who has produced the mind of supreme 
perfect enlightenment. 

The body (kdya) is a vessel of suffering (cluhkhahhajana): it suffers vexations. Thus the murderer 
(vadhaka) himself goes to his punishment: of what he himself has committed, he himself suffers the 
consequences, 133 he cannot give it to another. Only by protecting his own mind is he able not to experience 
malice. It is like when one is suffering from wind (vdtya), rain ( varsa), cold {sua) or heal (nsna), there is no 
use in becoming irritated. 



On these gifts, commemorated mainK on She great stupas in north western India, see above, p. 143 I451-', n 
133 Canonical recollection: Majjhima, III, p. 181: Tayd i trail ileva tassa vipakar 

patisamvedissasi. 



Furthermore, the bodhisattva has the following thought: If the bodhisattva seeks to become Buddha, it is as 
a result of his great compassion (mahdkarund). When he gives himself up to anger (dvesa), he is violating 
his vows. The wicked man does not obtain the happiness of this world (laukikasukhd); how then would he 
obtain the bliss of bodhi? The wicked man does not find happiness for himself; how could he give it to 
others? <2244> 



IV. MIND OF LAZINESS 



The lazy man (kusida) cannot realize worldly deeds; how then would he realize supreme complete 
enlightenment? When pieces of wood (arani) are rubbed together to make fire and if [in this [process] one 
is interrupted many times, one never gets a fire made. 



V. DISTRACTED MIND 



The distracted mind (viksepacitta) is like a lamp (dipa) in the wind which has light but does not illuminate 
objects. It is the same for the wisdom (prajnd) in a distracted mind. Wisdom is the root {inula) of all good 
dharmas (kusalac/lianua). In order to realize (abhinirhr-) this wisdom, it is first necessary to concentrate the 
mind: it is only afterwards that one will realize it. A drunk man (unmatta) makes no distinction between his 
own interest (svdrtha) and the interest of others (pardrtha), between beautiful things (suvarna) and ugly 
things (durvarna). It is the same for the man with a distracted mind: unable to recognize well beautiful 
worldly (laukika) things, how would he discern the supramundane (lokottara) dharmas? 



VI. MIND OF FALSE WISDOM 



The mind of a silly person (mudha) cannot attain success or setbacks or, a fortiori, subtle (siiksma) and 
profound {gambhira) notions. A man deprived of sight [304b] falls into the ditch or takes wrong paths; it is 
the same for the man deprived of knowledge; without the eye of wisdom (prajndcaksus), he adopts 
(abhinivisate) wrong doctrines (mithyddharma) and does not welcome the right view (samyagdrsti). Such a 
man has no success in the worldly things near him (samfpe); how could he have it in supreme perfect 
enlightenment? 



134 The silly person is incapable of appreciating the banalities of the present life. 



By practicing the perfection of wisdom, the bodhisattva can counteract the six opposing [vices] 
(sadvipaksa) and purify (parisodhayati) <2245> the six perfections (pdramitd). This is why the 
Prajnaparamitasutra says here that the bodhisattva who does not want to produce the six opposing [vices] 
should practice the perfection of wisdom. 



Punyakriyavastu 

Fifth Section ESTABLISHING BEINGS IN THE 
PUNYAKRIYAVASTUS 



PRELIMINARY NOTE. 



The punya-kriya-vastus are the places of the practicing (vastu = adhisthana) of meritorious (punyd) action 
(kriyd). 

The expression is rendered in Tibetan by bsod-nams bya-bahi dnos-pa, in Chinese as fou-tch'ou by 
KumarajTva, as fou-ye-che by Hiuan-tsang. 

According to the canonical sDtras (Digha, 111, p. 218: Anguttara, IV, p. 241: Itivuttaka, p. 51), these places 
of practicing are three in number: 

generosity: ddna, sbyin, che in KumarajTva, pou-che in Hiuan-tsang. 

//) morality: sTlti, tsluil-khrims, tch 'c-kiai in KumarajTva, kiai in Hiuan-tsang. 

in) meditation: bhdvand, bsgom-pa, sieou-ting in KumarajTva, sieou in Hiuan-tsang. 



As the Kosa, IV, p. 232, comments, the three things - generosity, morality and meditation - are merit, action 
and place of practice, each according to its nature (punyam api etat trayarri kriydpi vastv api yathdyogam iti 

punyakriyavastu). 

In this context, generosity is not the thing given (deyd), but rather 'that by means of which something is 
given' (diyate yena tad ddnam), namely, the act (kriyd) of giving. Giving is a physical and vocal action and 
that which produces this action (kdyavdkkarman sotthdnam): a collection of mind-and-metal-events by 

135 The characters lieoupi used here by Kumarajiva certainly correspond to Sadvipaksa: cf. Ylahayanasutralamkara, p. 
164, 1.17, to its Chinese version in T 1604, k. 12, p. 651c4. This concordance hs been shown by G. M. Nagao in his 
Index to the \l< i alaiiii I, p 221, 1. 21. 

The sadvipaksas are the six evil minds, avarice, etc., opposing the six paramitas: sec also Sutralamkara, p. 
166, 1. 1-2; Samgrahopanibandhana, T 1598, k. 7, p. 422M9-21; Abhidharmasamuccayavyakhya, T 1606, k. 12, p. 
750a25-28. Other references in H. Nakamui B << tj o Daijiten, III, p. 1450c-d. 



means of which this physical and vocal action is produced (yena kalapenacaittakalapa). But the Buddha 
said (Anguttara, III, p. 415) that action is volition (cetand) and action after having willed (cetayitvd 
karman); this is why, according to the Kosa (IV, p. 233), some scholars claim that, to be precise, 
meritorious action is good volition (kusalacetana): generosity, morality and meditation are the place of 
practice (vastu) of this volition. 

The second place of practice of meritorious action is morality (sila), more precisely, the fivefold morality 
consisting of abstention from killing, theft, illicit sexual activity, falsehood and liquor. These five 
abstentions (prativirati) are not actions strictly speaking and have been studied above (p. 784-819F). 

Anguttara, IV, p. 241-243, explains that generosity and morality can be practiced in a small way, a medium 
way or a grand way. They procure, respectively, <2246> rebirth among unfortunate people, among 
fortunate people, or among the six classes of gods of the desire realm. 

Of greater benefit still is the place of practice consisting of meditation (bhavana). According to the 
Itivuttaka, p. 19-22, the value of material gifts is only a sixteenth part of that of meditation, and the best 
meditation is loving-kindness (maitri) or the mind of loving-kindness (maitrdcitta), the first of the 
immeasurables (apramana), also called brahmaviharas because they assure <2246> rebirth among the 
higher gods of rupadhatu (= Brahmaloka) and arupyadhatu (see Traite, p. 1264-1267F, note). 

The three punyakriyavastus are defined in the Sarvastivadin Abhidharmas such as the 
SamgTtiparyaya, T 1536, k. 5, p. 385cl2-386a26 (transl. K. Mittal and V. Rosen, p. 81-82) and the 
Mahavibhasa, T 1545, k. 82, p. 424b20-25. 



The Mahaprajfiaparamitasutras add two other punyakriyavastus to the three basic ones, but there are 
divergences among the original Sanskrit and their various Chinese and Tibetan versions. 

Pancavimsati, p. 30, 1. 1-2: vuiyuvrtyusahogutum cuupudhikum punyakriyavastu, place of practice 
accompanied by service and material place of practice. 

Satasahasrika, p. 96, 1. 7-8 and 10: airyapathasahagatam punyakriyavastu, . .. au ,< lhikasahagatam 
(correct: aupadhikasahagatam) punyakriyavastu, place of practice accompanied by material objects. 

Version of Hiuan-tsang, T 220, vol. VII, k. 402, p. 9cl3: kong che fou ye che (upasthdnam 
punyakriyavastu) and yeou yi fou ye che (aupadhikam punyakriyavastu), place of practice consisting of 
service, and place of practice consisting of material objects. 

Tibetan version in Tib. Trip. Vol. 18, no. 731, p. 54, fol. 36b7: rim gro las byuh ba dan / dhos po thams cad 
by u n las bsocl nams bra bahi dhos po / 

In his translation of the present passage (T 1509, p. 304b8-9), KumarajTva departs considerably from the 
original Indian. He mentions two fou-tch'ou {punyakriyavastu), the first consisting of k'iuan-tao, the 
second of ts'ai and fa. K'iuan-tao perhaps is the original Indian saindddpana (cf. G. M. Nagao, Index to the 
Mahayana-Sutralamkara, I, p. 258) and would mean an 'incentive (in Tib., bskul-ba) to do something'. As 



for ts'ai-fa, it can only mean the two kinds of generosity - material gift (dmisaddnd) and the gift of the 
Dharma or teaching (dharmadana) - mentioned in the surras (Anguttara, I, p. 91; Itivuttaka, p. 98). 

The Mahavyutpatti, no. 1700-1704 also has live piinvakrivdvastiis. 



Sutra (cf. Pancavimsati, p. 29, 1. 18-30, 1. 2; Satasahasrika, p. 96, 1. 1-11). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva must practice the perfection of wisdom of he wants to establish all beings in the 
place of practice of the meritorious action consisting of generosity, in the place of practice consisting of 
morality, in the place of practice consisting of meditation, in the place of practice consisting of incentive; if 
he wants to establish beings in meritorious material works and in meritorious works of the Dharma (Punar 
aparam Sariputra bodhisattvena mahasattvena sarvasattvdn ddnamayapiinyakriydvastitni 
sUamayapunyakri velvets 1 u ni hhdvandnuiyapiinycikriydvcistuni scimddhdpcincimayapiiiiyakriydvastuni 
pratisthapayitukdmena , sarvasattvdn aiipadhikapiinyakriydvastiini dhannapunyakriydvastuni 
p a ' thclpci) ukdn na j h <i, • a ii 1\ iin ksi n van \ 



Question. - What is the place of practice of meritorious action {punyakrivavastu) called? 

Answer. - The Abhidharma says that merit (punyd) is an action of body, speech or mind 

(kayavanmanaskarma) that is good-impure (kitsalasclsrava). 

Some say that it is unobscured-indeterminaie (anivrtavydkrta). Why? Because as a result of a good-impure 
action, one obtains as fruit of retribution (vipakapjhala) a merit (punyd) which is also unobscured- 
indeterminate, and that this fruit of retribution, it too, is called merit. 136 In the same way, worldly people 
call 'a meritorious man' [not only the man who carries out meritorious actions] but the one who, having 
actualized great things, has multiplied his successes. 

In brief (samksepena), this merit is of three kinds: it consists of generosity (ddnd), morality (sila) and 
meditation (bhdvand). 



. PUNYAKRIYAVASTU CONSISTING OF GENEROSITY 



1 . Definition of generosity 



What is generosity (dana)l When one gives a man gaimenl I, bed in i anasana), food 

and drink (annapand), flowers (puspa), perfumes (yam/ha), necklaces (imiktalidra), etc., that is a 'gift'. 



136 In other words, merit is not only the good-impure meritorious action, but also the unobscurcd-indcterminate fruit of 
retribution of this action. 



Question. - But [by themselves], these things, food, drink, etc., are already gifts. Why is it still necessary to 
give them? 

Answer. - No, these things - food, drink, etc. - are not gifts. It is at the moment when these things, food, 
drink, etc., <2248> are given that there arises in the mind [of the giver] a dharma of renunciation (tydga) 
opposed to the thought of avarice {mdtsaryacittasya vipaksd) and called 'merit consisting of generosity' 

(chinainayapunya). 

This merit is sometimes pure (subha) and sometimes impure (asuhha). It is always a good mental event 
(kusalacaitta) associated with the mind (cittasamprayukta), accompanying the mind (cittdnuparivartin) 
arising with the mind (cittasahaja). It is without form (rupci) and without shape (samstluina). It is object- 
producing (dlambanikarana). 131 It is associated with action (karmasamprayukta), accompanying action 
(karmdnuparivartin) and arisen with action (karmasashaja). It is not fruit of retribution of an earlier action 
(purvakarmavipdkaphala). It is developed by acquisition (pratilainhhalihavita) and developed by practice 
(nisevanabhdvita). 13S It is to be realized by wisdom (prajnayd sdksilartavya) and to be actualized 
physically (kdyena saksTkartavya).™ It is acquired (prdpta) by worldly persons (prthagjana) and also by 
the saints (ciryci).' 4 " 

Others say that meritorious action consisting of generosity (ddnamayapunyakriyd) is the volition (cetand) 
associated with the gesture of renunciation (tydgasamprayuktd). Why? Because it is action (karman) that 
produces the fruit of retribution (vipdkaphala) and volition is action. 141 Body (kdya) and speech (vac) are 
not, strictly speaking, action; it is when they arise from volition that they are called action. <2249> 



2. Pure and impure generosity 



1 jccl-producin reflection I I, changing of the mind ( f. Kosa, Vll 

138 Cultivation i ' < a if dharmas is done in four ways: f) by acquisition (pratilambha) of good dharmas not yet 
arisen; ii) by practice (lusevaiia) of good dharmas ahead) arisen: //'/') by opposition (pratipaksa) to bad dharmas notyet 
arisen: iv) by driving out bad dharmas already arisen. See above, p. 1 123-1 1241\ the definition of the four 
samyakpradhdnas and compare Kosa, VII, p. 64. The im ritorii u iclion > msistin if gencrosit; i rood (ku.s , ,) 
although impure: ii can thus be cultivated by acquisition or by practice. 

139 According to DIgha, III, p. 230 and Anguttara, II, p. 183, there are four kinds of dharma to be witnessed, to be 

t null d i ' i i i i I Hii dl 1. I i d i i im I the ci in mm il i but ] an u irh ih 

third and the eighth vimoksa (sec above, p. 1296F and notes); ii) to be witnessed by the memor; (smrti), namely, earlier 
lifetimes (purvanivasa): Hi) to lie \\ itnessed by the divine esc (divyac aksus), namely . deaths anil births (cyutyupapdda); 
iv) to be « itnessed by « isdom (prajiia I, namely, the destruction of the impurities (asravanam ksaya). - On the way of 
•a itnessing by means of the body, see Kosa, VIII, p. 210-211. 
140 Inawoid u ordin u In (im lioii ■> il > |i i n H i ;; ik> Mm i p 458, 1. 9). 

141 Anguttara, III, p. 41^ i i hhikki immam vadami. 

142 This subject has been studied already, p. 664-666F, 1902-1903F. This entire section appears to be an amplification 
in i md a I vastusutra d din \ Ih ih < i 'hi kind il encrosit u d 'hi n .ii i i tu) by which the 



This gift (dana) is of two kinds: i) pure (visuddhi), //') impure (avisuddhi). 

A. The following gifts are impure: 1) the nearby gift (dsadya dana); 143 2) the gift made out of fear 
(bhayaddna) of losing the object; 3) the gift made out of fear of curses; 4) the gift because the object has no 
more use; 5) the gift made out of friendship (maitradana); 6) the gift made because one is seeking power 
(prabhdva); 7) the gift because one obtains power by giving; 8) the [304c] gift made because death is close; 
9) the gift made with the view of a good reputation (kirtyartham danam); 10) the gift made in order to be as 
famous as noble individuals; 11) the gift made out of jealousy (Trsya); 12) the gift made out of pride 
(mdna), saying to oneself: "Little people and low people give generously; why should not I, a noble and 
great individual, give?"; 13) the gift made in order to obtain blessing; 14) the gift made to attract good 
fortune and avoid bad luck; 15) the gift made in order to penetrate into a society (parivdra); 16) the gift 
made distractedly, without care and disregarding the beneficiary (pratigrahaka). There are many 
motivations of this type. 

These gifts aiming at benefits in the present life (ihaloka) are counter to purity (visuddhi) and are called 
impure (avisuddha). <2250> 

B. The pure (visuddha) gift is, as the sutra has said, 144 the gift to purify the mind (cittavisodhandrtham), the 
gift to adorn the mind (mano 'lamkarartham), the gift to acquire the supreme goal (paramdrihasya 
prdptaye), the gift producing a pure thought (visuddhacitta) capable of discerning what is favorable to 

nirvana. 

The gift made with a pure mind is like a young flower, unblemished, of beautiful color and exquisite 
perfume. It is said that if the gods give with impure intentions, the brilliance of their palace decreases; but if 

gift may be inspired: the first seven are self-interested and consequently impure {avisuddhi): onh the eighth, aiming at 
detachment from the world and nirvana, is pure (visuddhi). 

i ii the 7h// usi 'i ri i'i n 1 ii> crsi in ol In i uti i v In 1- ,,i in i found i i in r'giti uti 

and the Sa a gltiparyaya (ed. K. Mittal and V. Roen, p. 188-191), the Kosabhahasya, p. 270, 1. 21-22 and the 
Kosavyakhya, p. 434, 1. 31-435, 1. 8: 

Astern ddndni: 1) dsadya lauaiii dtidai ' Uiti, 3) tidtm me danam , dasyati me 

danam dadati, 5) dattaiu purvaiu me pitrhhih pitamahair itidauain dadati. 6) svargarthain danani dadati, 7) 
kirtyartham da , i I i i irai eittapariskarmarthaiu. 8e) y<. hhdi drtham, 8d) 

uttamarthasya prdptaye danam dadati. 

Transl. - Eight gifts: i ) the nearby gift, 2 1 the gin made oul of fear, 3 1 '.he giii made because he gave to me', 
4) the gift made 'so that he will give to mc', 5) the giii made because 'my lather and m\ grandfather gave', 6) the gift 
made to gam heaven, 7} (he gill with reputation in mind. 8a) She gill made to adorn (he mind [to obtain rddhi], 8b) to 
strengthen the mind [ pIi Hm i ah ] c) to pro id (In nnnd hi i ifn id lo attain tin uprenn ood [i.e.. 
arhathood, nirvana]. 

For the corresponding Pali version, see DIgha, III, p. 258, 1. 10-16; Anguttara, IV, p. 236, 1. 1-8; 236, 1. 13- 
237.1 1 I hi eighth ill brief! formulated thci ttalai ,'l • ', 

143 Kosabhasya, p. 270, 1 21 22 I / vaa i i i li i i 
tin irly teachers, th i mil i ; is made to pcrso ho ai !> i li n no from n mi 

144 The Danastusutra which has just been cited. 



they give with pure intention, the brilliance of their palace increases. The act of giving does not perish even 
after hundreds of myriads of lifetimes: it is like a debt (rna). 145 



3. Increase of merit 



Question. - How does the merit of generosity (ddnapunyd) increase? 

Answer. - When one gives at the desired time (kale), one obtains an increase of merit (punydbhivrddhi). 

[Kalasutta]. 146 - As is said in the sutra: "When one gives in time of famine (durbhiksd), one obtains an 
increase of merit. When one gives to someone who has come from alar (dgantuka gamikd) on desert trails 
or dangerous paths, when one gives constantly and uninterruptedly, when one thinks constantly of giving at 
the right time, then the merit of generosity increases." See what has been said above (p. 1413-1419F) on 
the six recollections in respect to the recollection of renunciation (tydgdnusmrti). 

One gains much merit if one gives generously, if one gives to good people, if one gives to the Buddha, if 
the donor (ddyaka) and the recipient (pratigrdhaka) are pure, if one gives with a firm intention 
(niyatacitta), if one gives an object that one has tried hard to acquire, if one gives absolutely all that one 
has, if one gives in exchange for other things, if one gives one's servants (bhrtya), one's lands, etc. 

Only the bodhisattva is the one who practices such gifts with resolve (dsaya). 



4. Models of generosity 



a. Bodhisattva jatakas 

[Veldmajdtaka\. lA1 - Thus the bodhisattva Wei-lo-mo (Velama), having made gifts for twelve years, still 
offered <2251> richly adorned dairy cows, vases made of the seven jewels, courtesans - the three groups 
each containing 84,000 items - and also other things made of wood and food (annapdnd) in incalculable 
amounts. 

[Visvantarajdtaka]. 14i - Thus the bodhisattva Siu-ti-nien-na (Sudinna), descending from his white elephant 
Chan-cheng (Sujaya), gave it to an enemy family; then, withdrawing to a distant mountain, he gave his two 

145 See above, p. 665F, n. 2. 

146 Kalasutta (Anguttara, III,p. 41), already cited above, p. 671, n.l. 

147 Veldmajataka, see p. 677-688F. 

148 On the Visvantarajataka, see above, p. 713F, n. 1. Add to the references already mentioned, the Sanskrit story in the 
.Ylulasarvasvadin \ inaya in the Samghabhcdavastu II, ed. R. Gnoli, p. 1 19-133. This Jataka has been the subject of 

m i ii i li i ludi l lui lolT, I) i i i 1 1 i i i i 

Indienforschung, 1977, p. 462-466; R. F. Gombu h, A Sinl "(tinting of the I Uttaka hi Buddhi m 



dear children to a brahmana with twelve uglinesses; finally, he gave his wife and his eyes to a Active 
brahmana. At that very moment the earth shook (bhumicala); there was thunder and lightning and a rain of 
flowers fell from the sky. 

[Sarvamdadajdtaka]. 150 - Thus king Sa-p'o-ta-to (Sarvamdada) chained up his own body and gave it to a 
brahmana. 

[Sibijdtaka]} 51 - Thus king Che-p'i (Sibi), in order to save a pigeon, removed [305a] a piece of flesh from 
his own body to exchange it for the pigeon. 

fSasajdtaka]. 152 - Thus when the Bodhisattva was a hare (sdsa), he roasted his own flesh to give to a hermit 

(ni). 

All this is told in the P 'ou-sa-pen-cheng king (Bohisattvajatakasutra). <2252> 



b. Sravaka jatakas. 

There are also gifts of the sravakas: 

[Sumedhdjdtaka]. 153 - Thus Siu-mi-t'o pi-k'ieou-ni (Sumedha bhiksunl) along with two co-disciples, built a 
vihara for the buddha Kia-na-k'ie-meou-ni (Kanakmuni) and, for numberless incalculable thousands of 
myriads of lifetimes, enjoyed bliss among the noble cakravartin kings and the devarajas. 



in Ceylon and Studies on Religious Syncretism in Buddhist Countries, ed. by H. Bcchert, 1978, p. 78-88; S. Lienhard, 
La legende du pi Visvantm i iti palais, in Arl iatiqu [XXIV, 1978, p. 139-156. 

149 And not to "twelve ugly brahmanas" as I had translated it above, p. 713F, n. 1, line 13. The twelve uglinesses of the 
brahmana called Jiijaka in the Pali jataka are listed in the T'ai tseu siu ta nouking, T 171, p. 421b22-24: "He had twelve 
kinds of ugliness: his body was black like pitch, on his face he had three calluses: the bridge of his nose was narrow; 
his two eyes were green; his face w as v, rinklcd; his lips hung down; his speech was stammering: he had a big belly and 
a prominent rear-end; his legs were crooked and deformed; his head was bald" (transl. C havannes, Contes, III, p. 379). 

150 Sarvamdadajataka told above, p. 714F. Add to the references the Karunapundarfka, cd. I. Yamada, II, p. 376-384. 

151 See p. 255-260F and notes, p. 287F, 1713F. 

152 An exhaustive study of this well 1 u njatal isinD hlin 1 >i > / \ ZKS, XV, 1971, p. 57-67: 
literary souccs in Pali, Sanskrit, Chinese and Turkish Uigur: representations in India (Ajanta, Amaravati, 
Nagarjunakonda oli ui' mi il ia (Q il) h i (Boiobudm) On p. 57, the author notes a Sasajataka incorporated 
in the Jatakamala (no. 4) of Haribhatta. this text I been published by .VI. Hahn, // / , / i icidatta, in Studia 
philological buddhica, I (1977), p. 31-39, ed. by the Reiyukai Library of Tokyo. 

153 The successive lives of Sumedha arc told in the Therlgathas, v. 448-522 (p. 167-174) and their commentary: Psalms 
of the Sisters (p. 164-165) as well as in the Apadana (p. 512-513). 

Under the buddha Konagamana, she and two of her companions,, Dhanahjani and Khcma. made a gift of a 
vihara to the teacher. Under the buddha Kassapa. she was a friend of the seven daughters of king Kiki of Benares and, 
i nil 1 noted I hi ncrosil liich a h r rebirth among the gods for innumerable times finally, 

under the Buddha Sakyamuni, she w as the daughter of king ICohca of Vlanta\ all. She refused the hand of Anikadatta, 



[Saivalajataka]. 154 Thus Che-p'o-lo (Saivala), enjoyed happiness from lifetime to lifetime and became an 
arhat for having offered a bottle of cream to the samgha: he is foremost among those who have found 
happiness (sukhalabhinam agrya). 

[Mallikajatakal 155 - Thus Mo-li-fou-jen (Mallika), for an offering <2253> to Siu-p'ou-t'i (Subhuti), 
obtained a fruit of retribution (vipdkaphala); she was the main wife of king Po-sseu-ni (Prasenajit), in the 
present lifetime (ihaloka). 



king of V aranavad, v\ horn her parents w ished her to accept. After having com cried her family and her entourage, full 
of distaste for the world, she left home and became a nun. Shortly after, she attained arhathood. 

In Therlgatha, v. 518, she tells about the gift thai she and her two companions made to Konagama: 

Bhagavati Kondg in aingi uuih navanivesamhi / 

sakhiyo tuii jaiiiyo viliaradaiiani adasimlia ,,' 

154 Vor Saivala (in Pali, Sivali), see above, p. 1546F, n. 1 and 1547, n. 1. The Ekottara places Saivala among the 
physically and in ntally happy men. al i ing thcmscl f the fenu I mm I I. drink, bed 
and seat, medicine - and never falling into the three bad destinies. The Mahavibhasa, T 1545, k. 18, p. 90b23-25; k. 
101, p. 523a22-24, stresses his precocity during his successive lifetimes: as soon as he came into the world, he asked 
his parents if there was anything to give as alms. 

155 Jataka no. 415, III, p. 405-406. Mallika was the daughter of a garland-maker al Savatthi. At sixteen years of age, 
she went into a II i ud n met th ! uddha th l i'ul i red him tin < I ill ol irl ucl (ki lasapinda) which 
she had been carrying in a basket of flowers. The Teacher accepted the offering and smiled. To Ananda who asked why 
he smiled, the Buddha explained: This young gill, in reward for her gift. v\ ili this very day become the main queen of 
the king olTCosala I in ipindaka law a Kosaku > aggamal 
hhavissati). Incl d I in 1' i n Ji o li • h J ju i been con (in i ,1 b\ K t it ittu met the young girl in the garden and, 
finding her gentle as well as beautiful, saw her home, thai same evening, he sent for her in great pomp, seated her on a 
pile of jewels and conferred on her the anointment reserved for queens. She became a faithful devotee of the Buddha as 
well as a good wife. 

However, in Jatakamala no. 3, p. 14-18, Mallika attributes her good fortune to an act of generosity she had 
performed in one of her previous lives: when she was a slave, she had gi\ en the remains of a meal {mldrtabhakta) to a 
Muni whose impurities were destroyed. 

Here the Traite has il that in the course of a single lifetime Mallika became the mam w ifc of Prasenajit as a 
result of a gift made to Subhuti and not to the Buddha. 

Having become queen, Mallika met the Buddha frequently. The Mallikasutta of she Sarnyutta, I, p. 75, and 
the Udana, p. 47, tell that during a private conversation, Pasenadi asked Mallika if there was someone dearer to him 
than she herself. Without heditation, she replied: "Nobody is more dear to mc than m\ i II i tthl Id i i , , 
koc-anno attaint plyataro ), and w hat is true for me is also true for you." A little angry, the king went to consult the 
Buddha who lid that lallika el ,il i right I hen the I cachcr spoke the stanza repeated in the Sanskrit 
Udanavarga, V, v. 18 (p. 144): 

Sarva disas tv anuparigaiiiya cctasa / 

/ ill I \ i ut 

"Traveling in mind in every direction, never will you find someone dearer to yourself than you yourself." 



[Sivajataka]. 156 - Thus Che-p'o (Siva), for an offering to Kia-tchan-yen (Katyayana), obtained in the 
present existence a fruit of retribution: she is the main wife of king (Tchan-t'o-tccheou-t'o 
(Candrapradyota) . 

\Ugratagrhapatijataka\. 151 - Thus Yu-k'ie't'o kiu-che (Ugratagrhapati), for offering to five hundred arhats, 
Cho-li-fou (Sariputra), etc., on the same day obtained a fruit of retribution: five hundred merchants (vanij) 
who recieved the remains of his food each gave him a necklace (muktahdra) and he became rich 
immediately. As a result he was called 'suddenly rich' Ugrata. 

Such gifts find their fruit of retribution in this very lifetime, and we should know that the Upadesa declares 
them to be inexhaustible (aksaya). <2254> 



II. PUNYAKRIYAVASTU CONSISTING OF MORALITY 



The place of practice of meritorious action consisting of morality {sUamayapunyakriydvastu) is, in the 
words of the Buddha, meritorious action (punyakriyd) consisting of the five precepts (pancasila). 158 

Question. - What are the characteristics (laksana) of the wrong-doing of killing (prdndtipdta)'? 159 

Answer. - Depriving someone of life, knowing full well that he is a living being (prdnasamjm jivitdd 
vyavaropayati), is to commit the wrong-doing of killing {prdndtipdta). To kill for no reason, calmly, 
absent-mindedly, is not committing the wrong-doing of killing; to deprive of life inattentively (viksepa) or 
out of mental disturbance (ksiptacitta) is not committing a wrong-doing of killing; to inflict a wound, 
(vrana) even though mortal, is not committing a wrong-doing of killing; a physical act (kdyakarman) not 
involving death is not a wrong-doing of killing; a simple act of body or speech {vdkkAakarmari) is not a 
wrong-doing of killing [because bad intention is lacking]; by itself, bad intention is not enough [because the 
implementation is absent]. 



'"" i'or having made a gift to the great disciple Ylahakatyayana, (hen chaplain to Candapradyota, king of Avanti, Siva, 
otherwise unknovv n. became the king's wife. 

157 This is probably Ugrata of-Vaisah (in Pali, Ugga Avcsalika) who made six delightful gifts to the Buddha 
(Manapadayisutta of Anguttara, III, p. 49-51) and who was proclaimed the foremost of the upasakas who make 
pleasing gifts Anguttara, I, p. 26: m > i nan i ll> Buddh l co lized ci hi wondrous extraordinary 
qualities in him (Uggasutta in Anguttara, IV, p. 208-212; Madhyama, T 26, k. 9, p. 479c-481b); one day, he explained 
lo him how certain beings arc parinirvanized in this very life and others not {Vesalisutta in Samyutta, IV, p. 109: 
Samyukta, Y 99, k. 9, p. 57b28-cl3). 

As homonym, Ugrata had Ugra of Hastigrama tin Pali, Ugga hatthigamaka), proclaimed She foremost of the 
upasaka benefactors of the Community (Anguttara I , > i ) dlhou it di li >l d. 

grhapatis arc atrangcly similar, the Commcntar\ of the Anguttara, I, p. 394-396, dedicates distinct notes to them. 

158 Seep. 819-825F. 

159 See p. 784-789F and n. 



The stopping, abstaining {prativirati) of this wrong-doing [of killing] constitutes the good characteristic of 
the first precept. 

According to some, this abstention is unobscured-indeterminate (anivrtdvydkrta). It belongs to the desire 
realm (kdmadhdtvavacara) or to no realm (anavacard). It is neither mind (citta) nor mental event (caitta), 
neither associated with the mind {cittasamprayukta) nor accompanying the mind (cittanuparivartin); 
sometimes it arises with the mind (cittasahaja) and sometimes not. It is not associated with an action 
(karmasamprayukta) nor does it accompany the action {karmdnuparivartin); sometimes it arises with an 
action (karmasahaja) and sometimes not. It is not the fruit of an earlier action (purvakarmavipdkaphala). It 
is developed by acquisition (pratilambhabhdvita) and developed by practice (nisevanabhdvita). 160 It is to be 
realized physically (kdyena saksikartavya) and to be realized by wisdom (prajndyd saksikartavya). 161 
Sometimes the thought (manaskdra) [that accompanies it] is suppressed (bhinna), sometimes not; when one 
abandons the desires (rdga) of the desire realm (kdmadhdtu), it is suppressed. Abstention <2255> from 
killing occurs among worldly people (prthagjana) as well as among saints (drya). 

These are the characteristics (laksana) of the morality consisting of abstaining from killing 
(prdndtipdttivirtiti). For the other four moralities, [refraining from theft, from illicit sexual relations, 
falsehood and liquor], it is the same: each according to its type participates in morality. They have been 
praised and commented on above (p. 784-819F) in regard to the perfection of moralih (silapdramitd) 

III. PUNYAKRIYAVASTU CONSISTING OF MEDITATION 



Although the sutra says that the meditation of loving-kindness (maitrdbhdvand) is the meritorious action 
consisting of meditation (bhdvdndmayi punyakriyd), it also says that any impure meditation 
(sdsravabhdvand) able to produce a fruit of retribution usually is called meritorious action consisting of 
[305b] meditation. 162 

Since the desire realm (kdmaloka) abounds in haired (dvesa) and distraction (viksepa), first of all we speak 
of the mind of loving-kindness (maitrdcitta) as the sphere of meritorious action consisting of meditation 



160 Cf.p. 2248F,n. 3. 

161 Cf. p. 2248F, n. 2. 

I( ' 2 I i I nil i 1 i i I li II m ii il m ! i li in i in {<> ire worth only a 

sixteenth that of loving-kindness (metta), of deliverance of mind (cetovimutti). As we have seen above (p. 1246-1255), 
I i hi 1 i-iJ'i i Ih In i il Hi four immi arables I I, also called / ; ind the meditation Ihal 

takes them as object is the most fruit fill of all. Any meditation whatsoever, even if still impure, i.e., blemished by error 
and passions, when it is cultivated or multiplied, gives its fruit of retribution and leads to happiness in the present life, 
to the conquest of knowledge and vision, to mindfulness and attcntivencss. Dlgha, III, p. 222, 1. 17-24 and Anguttara, 
II, p. 44, arc categorical on this poin / 

■ ' / i < / , / i i nam khaydy s 



(bhavanamciM i i va I lorically ( < Iratas) loving-kindness is a wish (pranidhana) for the 
happiness of beings (sattvasukha); then it sees them really enjoying this happiness. 163 

It is a dharma associated with the mind (cittasamprayukta) that is called loving-kindness (maitrddharma). 
This dharma belongs to the realm of subtle form (rupadhatvavacara), or it belongs to no realm 
(anavacara): this, then, is the true maitrT, the metaphorical {aupacdrika) maitrl itself belongs to the desire 
realm (kdmadhdtvavacara). <2256> 

MaitrT always accompanies the mind (cittdnuparivartiri) and arises following the mind (cittasydnuja). It is 
without shape (asamsthdna) and without resistance (apratigha). It grasps objects (dharmdn 
dlambantkaroti). It is not an action (karman) but, associated with action (karmasamprayukta), it 
accompanies action (km i </ i I and arisf th i hajd) It is not the fruit of retribution of an 

earlier action (pin vakaniiavipdkaphala). It is developed by acquisition (pratilaiubhablidvifa) and developed 
by practice (nisevanabhdvita). It is to be realized physically (kdyena sdksikartavya) and to be realized by 
wisdom (prajndyd sdksikartavya). Sometimes in it thinking (manasikdra) is cut, sometimes not: when one 
has transcended the desires (rdga) of the realm of form (rupadhdtu), it is cut. 

MaitrT may be with initial inquiry and with investigation (savitarkasavicdra), without initial inquiry but 
with investigation (avitarkasavicdra), without initial inquiry and without investigation (avitarkdvicdra). 164 
Sometimes it involves joy ipriti), sometimes not; 165 sometimes it involves the breath (dsvdsa-prasvasa) and 
sometimes not. 166 It occurs in worldly people (prthagjana) and in the saints (aiya). Sometimes it is 
associated with a pleasant feeling (sukhavedand-samprayukta) and sometimes with a neither pleasant nor 
unpleasant feeling (aduhklidsukhavecland~samprayukta). It has as its object (a lam bate) First an arbitrary 
characteristic (aclhimukiilaksana), then, as object, a realm (tattvdrtha)}" 

Practiced in the four root dhyanas (mauladhydna) and beyond, maitrT rests on the four dhyanas 
(caturdhydndsrita). Those who attain it are stable and strong. 

MaitrT may be called 'fondness" (animaya): free of malice (yydpdda) and dispute (rana), it is called 
'fondness'. Because it bears upon (dlambate) beings infinite in number (apramdnasattva), it is called an 
'immeasurable" (apramdna). Because it encourages beings and frees them of desire (Mma), 168 it is called 
'continence" (brahmacarya). <2257> 

For other explanations of the mind of loving-kindness (maitrdcitta), see what has been said above (p. 1246- 
1255F) in regard to the four apramanas. 

163 Seep. 1254-1255F. 

164 Vitarka and vicara are eliminated in the second dhyana (p. 1030F). 

165 Priti and sukha, present in the second dhyana, are eliminated in the third dhyana (p. 1030F). 

166 In the ascetic v\ ho has attained (he fourth dhyana, the inbreath and outbrcath are eliminated: Digha, III, p. 266; 
nyntta, IV, p. 21 i uttara 1 p 109 (< i i niiuddhd honti). 

167 The apramanas of which maitrT is part aie in irbiti n jud pi nil uiktiimma I only objective judgment 
i i' i i ,, mi di' pa ion f. K.osa, Vlll, i on 01. 

168 Strictly speaking, maitrT does not destroy desire, but it avoids it: see p. 1242F, n. 1. 



Question. - In regard to the meritorious action consisting of meditation (bhdvandmaya-punyakriyd), why 
does the Buddha mention only the mind of loving-kindness and nothing about the other [three] 
immeasurables, i.e., compassion, joy and equanimity? 

Answer. - The mind of loving-kindness produces greater merit than all the other immeasurables. 169 The 
mind of compassion (kt undt to), b in li i >n nl irati), 1 >ses merit. The mind of joy (muditacitta) 
thinks of its own merit and consequently its merit is not deep (gambhira). The mind of equanimity 
(upeksacitta) is a rejection (utsarga) and consequently its merit also is slight. 

Moreover, the Buddha said that the mind of loving-kindness has five advantages (anusamsa), but said 
nothing about the three other immeasurables. What are these five advantages? - i) The knife (sastra) does 
not wound the benevolent man; ii) poison (visa) does not harm him; Hi) fire (agni) does not burn him; iv) 
water (udaka) does not engulf him; v) in angry and wicked beings he sees only happy dispositions 
(sumanas). 110 This is not the case with the other three immeasurables. 

This is why [the Buddha] said that meritorious action consisting of meditation (hhavanamuyapunyakriya) is 
maitn. The other immeasurables follow; these are the impure meditations (sdsravabhdvand) producing a 
fruit of retribution (vipdkaphala). 

IV. PUNYAKRIYAVASTU CONSISTING OF ENCOURAGEMENT 



When the bhiksus can neither meditate nor recite the sutras, to advise them and encourage them is to gain 
merit. When bhiksus who are meditating and reciting the sutras are lacking robes and food, giving these to 
them is also to encourage them. Moreover, out of pity (anukampd) for beings, the bodhisattva encourages 
them by his merits. If a monk were to look himself for material goods, <2258> he would be transgressing 
his discipline (sila); that is why there is a reason to encourage him. 



V. MERITORIOUS ACTIONS CONSISTING OF MATERIAL GIFTS AND OF 
TEACHING 



The mind of loving-kindness has the advantage over the other three apramanas of producing a brahmic merit 
i / i tin 'i I i n mm it is h i I >i i 1 ilp i in tl Brahma hca i el i. IV. j 150 1 

170 In the words of the sutras. the concentration of loving kindness brings live, eight, eleven ad\ antages (anusamsa): 
cf. p. 792F, 1266F, n. 1, and below, p. 2362F. 



Material meritorious action (aupadhikapunyakriyd) consists of robes (vastra), food and drink (annapana), 
beds and seats (sa\ Isanti), medicines (gltlnahl va) » 1« i HOnJ (sura ). silvei (rajata) vehicles 

(yana), horses (ay'va), fields (ksetra), houses (grAa), etc. 17 ' <2259> 

Question. - Above (p. 2247F), you spoke about the place of practice of the meritorious action consisting of 
generosity (ddnamayapunyakriydvastu) and now you are speaking about the meritorious action consisting 
of material gifts {aupadhikapunyakriyd); what are the similarities and what are the differences? 

Answer. - The gifts [concerned above] included all gifts in general: material gift (dmisaddna) and gift of 
the Dharma {dharmadana); 112 gifts according to the usage of the world (samvrti) and gifts in view of the 



] '' In the I'ali stillas ( Sarnyutta, I, p. 233, 1. 15; Anguttara, IV, p. 292, 1. 20; 293, 1. 10), it is a matter of opadhiikam 
punnam glossal ' l mn ntari ofth irnyutl I 1.4 nd I he Anguttara, IV, 

p. 140, 1. 6. from that, the translations ".Vlcrit forming a substratum for rebirth" (Rhys Davids) or "Vcrdicnstlichcs als 
nb li it fiii < i.i I < '1. i iscin (Gcigcr) 

But in the Sansl in om ktiin vttiii mean 111 merit i ultin i in dp li it in tcrial >1 | 

n i il.pi mon i i ii I he ICosa ikhya, i i 9 pi im i tiitrtihhtivtim 

iiiipiiilliilatiii. And in She present passage Kiimarajiva renders anpadliikani panyain b\ ft 'ai-foii ' merit coming from a 
gift of riches". 

II.. mskrit Again ledicatc a Ion ntra to th even inij liikttiii pu kriytn tin md to tin en 
iiuiipt ikiini punytikriyin tin ' It iri inal Indian text i it d m hill n 'it. I i yakhya, p 352,1.31-354,1.31, 
transl. into Chinese in the Madhyamagama, T 26, k. 2, p. 427c25-4. i id i irtiall in hkottara una T 125, k. 35, p. 

741b21-c26. 

A. There are seven material meritorious works. When a believer, a son or daughter of good family, is 
endowed with them, whether he walks, stands still, lies down or sleeps. She merit increases in intensity incessantly; the 
n in i i i i / i / vti can/to vtt t i i i , ' vti 

jagrato va satat i ita t\apunyam). 

The believer who makes the following gifts to the immnnil >l n i 1 nh t n li lions l / 

bhiksusamgha) is endowed with these merits: 

1) He gives a garden (iiriimtun pratipadayati), 
, In i .1 li In , in in li i in Ihi irdcn (tasniim vii > , 

3) he furnishes this monastery with beds and seats (tasminn eva \ili< a\ u ,uim prayacchati), 

4) he assures regular offerings and appropriate oblations to this monastery (tasminn eva viliarc 
tlliruvtihhiksiim prajnapayaty annknlayajnani ), 

I h i i gift to if. >i nil .1 i 1 1 i ii in iliitlitti) 

mil i ii! nib ii i | i i t i In mi i i ipastl vii tldnam dadati), 

7) when it is cold..., he offers meals, drinks, boiled rice or rice soups to the community (sitalikdsu ... 
bhaktdni va taipai \ i anuprayacchati). 

I Ihci in i n immaterial mcritoriou ml l Ihika) Inch make merit increasi .1 i If In li er 

is endowed with these merits who feels noble beneficent joy associated, w ith renunciation of the world (pritipramodyam 
uddram kusalam n, , nyo nil i h n he hears that the Tathagata or a disciple of the fathagata is dwelling in 
such and such a village, is about to come, is on the way. has come: and w hen this same believer comes to see him, 
hears the Dharma from his mouth. Snail) takes refuge and takes on the precepts. 



Path. Here we want to distinguish the gift of the Dharma (dharmaddna) from the material gift 
(aupadhikaddna). 

It was a gift of the Dharma when the Buddha, out of his great loving-kindness (mahamaitri), turned the 
Wheel of the Dharma for the first time and innumerable beings found bodhi. It was a gift of the Dharma 
when Sariputra, following the Buddha, turned the Wheel of the Dharma. 173 Other saints (dryapudgala), 
without having turned the Wheel of the Dharma, nevertheless preached the Dharma to beings and found 
bodhi: this also is called gift of the Dharma. 

Moreover, the bodhisattva Pien-ki (Samantabhadra), the bodhisattvas Kouan-che-yin (Avalokitesvara), T6- 
ta-che (Mahasthamaprapta), Wen-chou-chc-1 i (ManjusiT). Mi-Id (Maitrcya), etc., put to work the power of 
their two kinds of superknowledge {abhijna) - the abhijna of fruit of retribution (vipdkaphala) and the 
abhijna acquired by practice (bhdvandparilambhika) 114 - and here too have saved beings by means of their 
skillful means (upayd), their brilliance (aloka), the bases of their miraculous powers (rddhipada) and all 
sorts of other means: this also is called gift of the Dharma. <2260> 

The pratyekabuddhas who fly in the sky 175 and those who lead beings to plant the roots of good 
(kusalamulavaropanayd) by speaking a single verse: this also is called gift of the Dhrma. 

Finally, the disciples of the Buddha (buddhasrdvaka) who have not yet attained the noble Path (dryamdrga) 
but who, sitting in meditation (pratisamlayana), recite the sutras without contradicting the nature of things 
(dharmatd) 176 and convert (paripdcayanti) disciples: this also is called gift of the Dharma. Everything of 
this type is characteristic of the gift of the Dharma. 

This is why the Prajnaparamitasutra says here that the bodhisattva who wants to establish beings in the six 
kinds of meritorious actions (punyakriyd) should practice the perfection of wisdom. 



172 The distinction between ni ' ind i I i canonical see p. 692F note. 

173 In Samyutta, I, p. 191, the Buddha id i > iputra ipi Sen i i ikkavatissa pi itara 
pavattitam caklai i va va i o tva iriputta inaya a train dhammacakkam 

i i i li i the oldest son of a cakravartin king corrcctl\ turns the wheel (of 

sovereignty) already moved by his father, so you also, Sariputra, correctly turn the Wheel of Dharma already moved by 

See also Majjhima, III, p. 29; Anguttara, I, p. 23; III, p. 149; Suttanipata, v. 557 (p. 109); Theragatha, v. 827 
p. 79); Divyavadana, p. 394 (alrcad) mentioned above, p. 6331'. n. 2). 

These arc the innate or natural I hi| i ( / I n ' m li p i in li m meditation 

[bhavanamaya). See in Kosa, II, p. 328, the four kinds of attention (manaskdra). 

175 Cases of pratyekabuddhas taking (light have been noted In Chavanncs, Contes, I, p. 312; II, p. 33; III, p. 51. 
76 According to the rules of inner criticism formulated in the Vlahapadcsa, for a text to be authentic it must be found in 
the sutras (su ti t t ipj ninth ina i (i i l ind not >nh , ii I th natun il'thin {dharmatam iui 

viloiiuiy(iti),i.t ilv pratitya imutpada Rcfcrcm i>i ' 1 iih.mIi L d' authenticity d i hou li hi 

India Antiqua, 947, p. 218-222. 



Panca caksumsi 

Sixth Section OBTAINING THE FIVE 'EYES' 



Preliminary Note. - In the literal sense, the word caksus, 'eye', means the organ of the eye which, together 
with the visibles, produces the visual consciousness; hence the stock phrase: cakkhum ca paricca rupe ca 
uppajjati cakkhuvinnam (Samyutta, II, p. 72). In the figurative sense, the eye is a seeing and, more 
particularly, the seeing of the four noble Truths with the three turnings and twelve aspects: the tales that 
describie the night of enlightenment, that review each of the twelve aspects, that reviw each of these twelve 
aspects, consider it good to repeat the refrain: caksur udapddi, jitdnam vidyd buddhir udapddi "the eye is 
born; the knowledge, the intellect, the erudition will be born" (Pali Vinaya, I, p. 11; Catusparisad, p. 144- 
152; Samghabhedavastu, I, p. 135-136). 'Eye' can be synonymous with knowledge, intelligence, erudition. 

Caksus often appears in composite form; its meaning is then determined by the word that precedes it. From 
the canonical sutras, we can find the following compounds: 

Mdmsacaksus ( mamsacakkhu), fleshly eye: Itivuttaka, p. 52, repeated in Kathavatthu, p. 251. 

Divyucuksus (dibbacakkhu), divine eye: DTgha, I, p. 82, 162; III, p. 52, 281; Majjhima, I, p. 213; 
Samyutta, I, p. 144, 196; II, p. 122, 213-214, 276; IV, p. 240, 243; V, p. 266, 305; Anguttara, I, p. 165, 
256, 281; III, p. 19, 29, 418; IV, p. 85, 141, 143, 178, 291; V, p. 13, 35, 38, 68, 200, 211, 340. 

Prajfidcaksus (pafinacakkhu), wisdom eye: Samyutta, IV, p. 292; V, p. 467. <2261> 

Dh i /'' u ( dhammadakkhu), Dharma eye: Samyutta, II, p. 134; IV, p. 47, 107. 

Buddhacaksus (buddhacakkhu) Buddha eye: DTgha, II, p. 38; Samyutta, I, p. 138. 

Samantacaksus, universal eye (epithet of the Buddha): Samyutta, I, p. 137. 

Nine times out of ten, in the canonical sutras each of these caksus is mentioned in isolation, but with time, 
there was a tendency to group them together. Two classifications finally were used: the first listed three 
caksus, the second, five; and the schools' positions lasted for a long time. 

1. The classification into three cakusus groups the mainsa-, the divya- and the prajfidcaksus. 

It appears in some rare canonical sutras: SamgTtisutra (DTgha, III, p. 219; DTrgha, T 1, k. 8, p. 50b21; T 12, 
k.l, p. 228bl); Ekottaragama, T 125, k. 1, p. 550c2; Pali Itivittaka, p. 52. 

It is the rule in the Sarvastivadin-Vaibhasika Abhidharmas and sastras: SamgTtiparyaya, ed. Mittal-Rosen, 
p. 86, or T 1536, k. 5, p. 388al5-20; Compilation by Vasumitra, T 1549, k. 2, p. 732a2; Mahavinhasa, T 
1545, k. 73, p. 379c7-8; Samyuktabhidharmasara, T 1552, k. 1, p. 873a29-bl. 

It is also found in works of uncertain origin, such as the Sariputrabhidharma, T 1548, k. 9, p. 599c26; 
593a21-28. 



2. The classification into five caksus, firmly adopted by the Traite, groups the mamsa- divya- prajna- 
dharma- and buddhacaksus . In principle, the Buddha alone holds all five, but he does not use them all at 
the same time (see Bove, p. 429-440F). 

The classification into five caksus is fully detailed in the Mahavasru, I, p. 158-160, a Mahasamghika- 
Lokottaravadin work. The Lalitavistara, a work of pronounced Mahayana tendenies, only mentions them 
quickly (p. 3, 1. 5; 403, 1. 2). Above all, the Mahayana knows no other and often devotes lengthy definitions 
to them: Pancavimsati, p. 77, 1.1-80, 1. 18; Satasahastika, p. 290, 1. 12-301, 1. 2; Avatamsaka, T 279, k. 50, 
p. 268al2; T 291, k. 2, p. 600M0; T 292, k. 6, p. 659M4-24; Ratnakuta, T 310, k. 41, p. 240al4; k. 85, p. 
486c4, 489b7; Sukhavaffvyuha, T 363, k. 3, p. 324cll; T 364, k. 2, p. 335M7; Mahasamnipata, T 397, k. 5, 
p. 30al8;k. 7, p. 43al3. 

The Vijnanavadins do not pay much attention to the five caksus, but a passage from the 
Mahayanasutralamkara, p. 143, 1. 8-9, shows that they had adopted them. 

The Pali sources, at least the less late ones, also show a list of five caksus where the 
appears in place of the dhammacakkhu: Cullaniddesa, no. 235, p. 133; Atthasalini, p. 306. 



Sutra (cf. Pancavimsati, p. 30, 1. 3-5; Satasahasrika, p. 96, 1. 11-20). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva who wishes to obtain the five eyes must practice the perfection of wisdom (Punar 
aparam Sariputra hoclhisattvcna mahclsattvena pailca caksumsi nispclclayitukclmena j >ra j riaparamitayam 
siksitavyam). <2262> 



What are these five? 1) The fleshly eye (mdmsacaksus), 2) the divine eye (divyacaksus), 3) the wisdom eye 

(pra/ndcaksiis), 4) the Dharma eye (clharmacaksiis), 5) the Buddha eye { buddhacaksus). 

1. The fleshly eye (mdmsacaksus) sees what is close up (samipe), does not see what is far off (dure); sees 
what is in front (purastdta), does not see what is behind (prsthatas); sees what is external (bahis), does not 
see what is internal (abhyantare); sees during the day-time (diva), does not see at night-time (rdtrau); sees 
what is on top (uparistdt), does not see what is underneath (adhastdt)} 11 

2. Because of these screens, the bodhisattva seeks the divine eye (divyacaksus). Having obtained the divine 
eye, he sees what is distant and what is near, what is in front and what which is behind, what is internal and 
what is external, he sees during the day and during the night, he sees what is above and what is below, for 
there are no further screens. This divine eye sees the provisional entities resulting from causes and 
conditions coming together (samghdtahetupratyayaja), but he does not see the true nature (dharmatd), 
namely, emptiness (sunyatd), signlessness (dnimitta), wishlessness (apixinihita). non-arising (anutpada), 
non-cessation (anirodha). 



Similar devclopnicni in a passage from She kaianaprajfiapli cited by the Kosabhasya, p. 19, 1. 9-14. 



3. And it is the same as before: in order to see the true nature (dharmatd), the bodhisattva seeks the wisdom 
eye (prajnacaksus). Having obtained the wisdom eye, he no longer sees beings (sattva), he eliminates 
completely the signs of identity (ekatva) and difference (ndndtva), he rejects all clinging (adhyavasdna) 
and accepts no dharma. 178 

4. However, the wisdom eye cannot save beings. Why? Because it does not distinguish them; this is why 
the bodhisattva produces the Dharma eye (dharmacaksus). By means of this eye, he knows that such and 
such a man, by practicing such and such a dharma, has obtained such and such bodhi; 179 he knows all the 
methods (updyamukha) suitable for each being in particular (prthak prthak) [306a] to attain the realization 
of bodhi. <2263> 

5. But the Dharma eye cannot know the means appropriate to save beings everywhere; this is why the 
bodhisattva seeks the Buddha eye (buddhacaksus). m There is nothing that this Buddha eye is unaware of; 
there is no mystery however secret it may be that it cannot discover. What is distant for other people is 
close for the Buddha; what is obscure for others is clear for the Buddha; what is doubtful for others is clear 
for the Buddha; what is subtle (suksma) for others is coarse (audarikd) for the Buddha; what is deep for 
others is shallow for the Buddha. By means of this Buddha eye, there is nothing that is not understood, 
seen, known, felt (vena hiicklhackasiisclnmati kiincicl asriitam vclvijnncltain vclmatcun va). 181 Free of thinking 
(manasikdra), the Buddha eye is always clear on all dharmas. 

In a following chapter, 182 the meaning of the five eyes will be elucidated further. 



Pratyutpannabuddhadai sana 



Cf. Pancavimsati, p. 78, 1. 11-16: Pi a/m t ' >i i < 

tain in va ... \ i > vena nialiasattvena kascid di ma na drsto na 

sruto na mato na vijnatali. 

179 These are particular bodhis capable of being acquired by beings on their course towards supreme bodhi. These 
'fruits of the Path' are detailed in Pancavimsati, p. 79. 

180 The Buddha eye is none other than the awareness ol I hi a ; in tilth ir aspects I A ic quned by the 
Bodhisattva the very night of his great enlightenment. I he Pancavimsati, p. 82, explains: 1 he Bodhisattva, ha\ ing 

■ nil '. il hit ill i|i i, in i im idhi ! n in ii il> - i dom , ociatcd ith i ii Ii mi mi nl ol mil <l ill lii ih. 
i ii n in! d nb ill the aspects (i i Hiini sail < vuktaya p ajnaya 

\arvakarajnatani anuprapnoti). 

181 Theexpiesen ' nita-vijn hi desi nati Ih n up ifpei i < il ihings: what is perceived by the eye 
is is drsta, what is perceived by the car consciousness is sruta. w hat is pcrcciv cd by the mental 
is is vijndta, what is perceived by the nose, tongue and body consciou n i i i ra (cf Kosa, IV, p. 

160). The expression is canonical and is expressed in Pali i ill ord littliani * * i\ u Majjhima, I, p. 

135; III, p. 261; Samyutta, III, p. 203; Anguttara, II, p. 23, 25. 

I,v Pancavimsati, p. 77, I. 1-83, I. 6, appearing in the II iigchci if tin ( him "an I amn I k 1. p. 

227bl0-228bl, and commented on by the Traite, T 1509, k. 39, p. 347a6-351bl. 



Seventh Section SEEING, HEARING AND UNDERSTANDING ALL 
THE BUDDHAS OF THE PRESENT 



PRELIMINARY NOTE 



The five 'eyes' find their use in visualization of the present, past and future Buddhas. The visualization is 
not an appearance but rather a representation by means of which the ascetic makes these Buddhas visible. 

While Sakyamuni was alive, many were the contemporaries who 'came to see the Blessed One' 
(bhagavatam darsandyopasamkrdntdh) and to contemplate his physical marks. The Teacher allowed 
himself to be examined by the experts and the hermit Asita (Traite, p. 1344F, 1915F), by the indiscreet 
curiosity of Satyaka NirgranthTputra {Traite, p. 1665F) and by the brahmanas Ambattha, Brahmayu and 
Sela (Traite, p. 275F, 1667F). After the death of the Blessed One, Ananda - and he was blamed for this - 
had no hesitation in uncovering the Buddha's body and showing it to the women of Kusinagra who soiled it 
with their tears {Traite, p. 96F). <2264> 

The appearance of a Buddha is rare, as rare as the flowering of the banana tree: fortunate are those that see 
the Blessed One 'adorned with the thirty-two marks of the great man, on whose limbs shine the eighty-four 
secondary marks, with a halo an arm's-span in width, splendid as a thousand suns, like a mountain of 
jewels moving in all captivating ways'. This stock phrase is repeated thirty-two times in the 
Avadanasataka. 

There is nothing supernatural in these encounters: it is with their human eyes that the Indians of 
JambudvTpa, during the lifetime of the Omniscient One, contemplated him who opened the gates to the 
deathless for them. After his entry into parinirvana, "gods and men did not see him any longer" (DTgha, I, 
p. 46). - "Just as the flame blown out by the wind is calmed down, goes beyond being seen, so the Sage, 
shedding the psychophysical aggregates of existence, enters into peacefulness, being beyond being seen" 
(Suttanipata, v. 1074). 

And so, if the Teacher allowed himself to be looked at while he was in this world, it was out of loving- 
kindness and compassion for beings to whom the sight would be useful. The contemplation of the Buddha's 
body never constituted a ritual, and when Buddhists practice the commemoration of the Buddha 
(buddhanusmrti), they think about his spiritual qualities, the five andsravaskandha, rather than his physical 
attributes. The Traite has explained this subject above (p. 1349F). 

The Dharma is the single refuge which Sakyamuni left for his disciples, and he passed on the depth of his 
mind when, tired of the regular attendance of his disciple Vakkali, he sent him away, saying: "It is enough, 
Vakkali, for you to see my body of decay; he who sees the Dharma sees me and he who sees me sees the 
Dharma" (cf. Traite, p. 1546F, n.). The true body of the Buddha is a teaching body. 



The buddhology of the early times was relatively sinple: the Buddhas are born only in a univere of four 
continents (catui-clvFpalokaclhdtu), in India (Jambudvipa), in the central region (Madhyadesa), and two 
Buddhas never appear simultaneously in the same world (cf. Traite, p. 302F, n. 1; 535F). The Buddhas who 
followed one another in our world were not very numerous: Sakyamuni included, the early Buddhists listed 
seven, twenty-five, rarely more. 

Later, at the margins of this restricted universe, Buddhists built up a grandiose cosmic system which 
appeared already in certain texts of the Lesser Vehicle but which gained in importance in those of the 
Greater Vehicle. This system distinguishes three kinds of complex universes: i) the sdhasracudika 
consisting of a thousand universes of four continents, ii) the dvisdhasra madhyama containing a million 
universes of four continents, Hi) the trisdhasramahdsdhasra including a billion universes of four 
continents. 

The trisdhasramahdsdhasras are distributed in the ten directions of space: east, south, west, north, north- 
east, north-west, south east, south west, nadir and zenith, and they are, in each of these ten directions, as 
numerous as the sands of one or several Ganges. The majority also constitute Buddha-fields (buddhaksetra) 
where a Tathagata "resides, lives, exists and teaches the Dharma for the welfare and benefit of many 
beings". These Tathagatas, whose number is incalculable <2265> if not infinite, are the Buddhas of the 
present (pratyurpannabuddha): they were preceded by and will be followed in time by innumerable 
Buddhas of the past and the future (utTtunugtitubitddlui). 

The bodhisattva of whom the Traite is speaking here formulates a series of wishes: to see the Buddhas of 
the present, hear their teachings and penetrate their mind; to remember the teachings of the Buddha of the 
present; to see the buddhaksetras of the Buddhas of the three times and to propagate the teachings of these 
same Buddhas. 

To actualize these wishes is not an easy thing. It cannot be a question of having recourse to human organs 
of limited range and coming up against many obstacles. 

Calling upon the superhuman faculties is more successful: the divine eye (divyacaksus), the divine ear 
(divyasrotra) and the knowledge of another's mind {paracittajndna), classified among the abhijnas and 
which, as we have seen, make up as many 'eyes' taken in the metaphorical sense of the word. 

But by themselves, they are unable to attain the edges of time and space, of seeing, hearing and 
understanding the innumerable Buddhas of the three times peopling the innumerable universes of the ten 
directions. 

Generally, the divine eye and divine ear do not go beyond a trisahasiximuhusuhusixilokuclhutu, and the 
knowledge of another's mind does not know the actual minds: the past and the future are closed to it. 

In order to 'see' - i.e., to see, hear and understand - the Buddhas of the ten directions and three times, one 
must seek other solutions, and the first Mahayanasutras proposed some. Here it will be a matter of the 
Great Prajnaparamitasutras and the Pratyutpannasamadhisutras (T 416 to 419). 



The Pancavimsati, the two oldest Chinese versions of which (T 221 and T 222) are dated respectively at 
291 and 286 AD, present two 'explanations' - if this word is appropriate here - of the vision of the 
Buddhas, the one by using, purely theoretically, the divyacaksus, the other, in dreams {svapna). 

1 . "The bodhisattva who wishes to see, by the divyacaksus, all the Buddhas of the present, should practice 
the Prajnaparamita". This seeing assumes a subject (the bodhisattva), an instrument (the divyacaksus), an 
object (the Buddhas of the present), but is valid only if it is realized in the view of the Prajnaparamita 
according to which the bodhisattva, the divyacaksus, the Buddhas and the Prajnaparamita itself are not 
perceived (nopalabhyate), that is to say, are not existent. 

a. What we call Prajnaparamita, what we call bodhisattva, are only words (ndmamatrd), and this word 
exists neither inwardly nor outwardly nor in between (nadhyatmam na bahirdha nobhayam 
antarenopalabhyate); this word is only a designation, a thing by designation, existing out of designation 
{prajnaptimatram prajnaptidharmah prajitaptisat): cf. Pancavimsati, p. 99 (orT 223, p. 230c): 
Satasahasrika, p. 325. 

b. The bodhisattva who practices the Prajnaparamita does not accept (nuhhiniveksyutc) any of the five 
'eyes' including the divyacaksus: cf. Pancavimsati, p. 106 (or T 223, p. 231b24); Satasahasrika, p. 380. 

c. The bodhisattva who practices the Prajnaparamita does not see {na samanupasyati) either the 
Prajnaparamita or the bodhisattva or the Buddha or the words that express them: cf. Satasahasrika, p. 378, 1. 
1-4; Pancavimsati, p. 105, 1. 1-3. <2266> 

As well, the Prajnaparamita is the Buddha and is not different from him; and the Buddhas, past, future and 
present are Prajnaparamita: cf. Pancavimsati,T 223, p. 293M9-21. 

Consequently, the seeing of the Buddhas where there is neither subject nor instrument nor object is a non- 
seeing {adarsand). 

This is how the bodhisattva who is practicing the prajnaparamita penetrates deeply into the true nature of 
things, and this nature [which is none other than the absence of any nature] is neither defiled nor purified 

(bodhisattvena prajndparamitayam caratd dharmalaksanam (variant: clharmanam dharmalaksanam) 
supratividdham bhavati, yac ca dharmanam laksanam tan na samklisyate na vyavadayate): cf. 
Pancavimsati, p. 105, 1. 12 (or T 223, p. 231M3-14); Satasahasrika, p. 378, 1. 18. 

2. A son or daughter of good family, physically and mentally healthy, has no bad dreams {svapna). In 
dreams, he sees the Buddhas adorned with the major and minor marks, surrounded by the samgha of 
bhiksus, and preaching the Dharma. He hears them explain the teaching of the six perfections, etc. He sees 
the bodhi tree, the bodhisattvas approaching it to realize sambodhi and who, becoming Buddha, turn the 
Wheel of the Dharma. He sees the hundreds of thousands of billions of kotis of bodhisattvas explain how it 
is necessary to seek omniscience, convert beings and purify the Buddha fields. He sees the innumerable 
hundreds of thousands of myriads of kotis of Buddhas in the ten directions and he learns their names, the 
names of their regions and their ksetras. He is present at their parinirvana and sees their innumerable srupas 
made of the seven jewels. The son or daughter of good family who sees these good dreams "sleeps happily 
and awakens happily": cf. Pancavimsati, T 223, p. 289c25-290al3. 



In this passage the Pancavimsati does not have the divyacaksus occur, but it recognizes that simple lay 
people, well-disposed, are able to see the Buddhas in dreams. That would be by another mode of seeing. 
But what is the value of it? A conversation between Sariputra and Subhuti, recorded in the Pancavimsati (T 
223, p. 347a) gives us an embryonic answer. There is no difference between the state of awake and the state 
of sleep. Nevertheless, an act performed (krta) in sleep is not accumulated (upacita), i.e., attributable; it is 
necessary to wait for the conceptualizing (samkalpa) that follows the dream for it to be accumulated, for 
without conditions (pratyaya), action (karman) is not born. Nonetheless, the Buddha has said that all 
dharmas are like dreams (svapnopama) and consequently are not born. 



A vision of the Buddhas, different from those just described, is set forth in the Pratyutpannabuddha- 
sammukhdvasthitasamddhisutra, in Tibetan Da Itar gyi sans rgyas mnon sum clu hfugs pa hi tin he hdzin 
'the concentration of being face to face with the Buddhas of the present'. This sutra is often designated 
under the abbreviated title of Pratyutapannasamadhi or also Bhadrapdlasutra because the bodhisattva thus 
named is the principal interlocutor of the Buddha. 

This sutra is known to us by Sanskrit fragments coming from eastern Turkestan (cf. R. Hoernle, Manuscript 
Remains, p. 88-93), by four Chinese versions and one Tibetan translation which I [Lamotte] will return to 
later. <2267> 

"This text is one of the oldest Mahayanasutras. According to one conjecture, it may have been the manual 
of early Buddhists during the early Mahayana period (50-100AD). It is well known to the Chinese and 
Japanese Buddhists because it refers to worship of the Buddha Amitabha. The assembly where this sutra 
was preached was simple, consisting only of 500 bhiksus and 500 bodhisattvas: this shows that the sutra 
goes back to the first days of the Mahayana. The Chinese version in one kuan (T 417 and 419?) seems to 
have been composed before the Prajhdpdramitd-sutras or in a region where the thinking of the 
prajnaparamita had not been taught. The Chinese version in three kuans (T 418) had been influenced by 
this thinking. The Pratyutpanna-samadhi definitely influenced Pure Land Buddhism" (H. Nakamura, A 
Survey of Mahayana Buddhism with bibliographical notes, in Jour, of Intercultural Studies, III (1976), p. 
83. 

Whereas the Prajnaparamitasutras represent mainly the 'Wisdom Sutras', the Pratyutpanna-samadhisutra is 
classified among the 'Meditation Sutras' elaborated at about the beginning of our era by Buddhist 
practitioners of the Yogacara school who were preoccupied with meditation rather than discussion, with 
mysticism rather than rationalism: an ancient tendency that appeared as early as the oldest canonical texts: 
cf. L. de La Vallee Poussin, Musila et Narada, in MCB, V (1936-37), p. 189-222. 

The leader of the Yogacara Buddhists was Samgharaksa who was considered by the Sarvastivadins of 
Kasmir as one of their patriarchs. A native of Surastra (Kathiawar), he lived in the 2 nd century AD and was 
the teacher of Candana-Kaniska in Gandhara. He compiled a Buddhacarita (T 194) and a Yogacarabhumi 
(T 606) to which P. Demieville has dedicated an important dissertation (La Yogacarabhumi de 
Sahgharaksa, BEFEO, XLIV (1954), p. 339-436. The work originally contained 27 chapters describing the 
HInayanist Yoga technique; in the translation made by Dharmaraksa it consists of 30 chapters. The fact is 



that the Mahayanists showed very strong interest in the Hinayanist dhyana as practiced by the Sarvastivadin 
communities of Kasmir and thereby there resulted a more or less hybrid literature. 

The Pratyutpannasamadhisutra was written in this context but presents itself openly as Mahayanist. As will 
be seen in the following pages, it advocates, for the use of lay people or monks, liberated or not liberated 
from desire, a concentration that puts them face to face with the Buddhas of the present. To acquire this 
concentration, there is no need for the abhijna of the divine eye resulting from the practice of dhyana; all 
that is required is a probationary period followed by a session of intense meditation of from one to seven 
days, at the end of which, without changing one's position, one sees the Buddhas of the present, Amitabha 
in particular. Arising from this samadhi, one sees them no more: it is as if they were visions of a dream. 

The Pratyutpannasamadhi is not only mentioned in the sutra that bears its name (T 418, etc.); it is also 
mentioned in the Suramgamasamadhisutra (T 642, k. 1, p. 634a5), the Dasabhumikasutra (ed. Rahder, p. 
82, 1. 15-16), the Dasabhumikavibhasa (T 1521, k 1, p. 25c3; k 7, p. 54al; k 9, p. 68cl7; k 16, p. 109b7), 
etc. 

It seems that the Prajnapamaritas were not aware of it. They accept that one may see the Buddhas in dream, 
but, as has been said above, they consider any seeing whatsoever as a purely subjective epiphenomenon 
brought on by wrong conceptualization (samkalpa). <2268> 

On the other hand, in its commentary on the Prajnaparamita, the Traite calls upon a good thirty 
Mahayanasutras (see Vol. Ill, Introduction, p. XXXIV and foil.), and gives us ample information on the 
Prayutpannasamadhi. Referring here exclusively to its Chinese version (T 1509), I [Lamotte] will mention 
a few passages as follows: 

The Pratyutpannasamadhi does not occur in bodhisattvas of the first seven bhumis who are still affected by 
a fleshly body (k 37, p. 335M9; k. 49, p. 416al8; it belongs to bodhisattvas of the eighth bhumi who are 
assured of the eventual attainment of enlightenmeni (niydma) and have the certainty that dharmas do not 
arise: anutpattikcl clluirmaksanti (k. 4, p. 86c3; k. 27, p. 262a20-21), as, for example, the lay bodhisattva 
Bhadrapala (k. 7, p. Hal 8). By means of the updyas acquired in the seventh bhumi and the 
pratyutpannasamadhi acquired in the eighth bhumi, the bodhisattva is superior to the sravakas and 
pratyekabuddhas (k. 35, p. 320al0). Thanks to this samadhi, there is no need to obtain the abhijna of the 
di\ me eye (divyucuksus) in order to see all the Buddhas of the present occupying the innumerable universes 
distributed in the ten directions (k. 9, p. 123c29; k. 33, p. 306al5); it is by assiduous practice that a son of 
good family will be reborn in the paradise of Amita (k. 29, p. 276al8-19). Finally, the 
Pratyutpannasamadhi is the father of the Buddha (k. 34, p. 314a23), whereas the Prajnaparamita is his 
mother. 

Does this mean that the Traite agrees with it unreservedly? Not at all. Everything leads us to believe that 
even at that time there had arisen in India, probably in Kasmir, a controversy about the respective value of 
the Prajnaparamita and the Pratyutpannasamadhi. In the following pages, the Traite reveals to us the depth 
of its thinking and places itself resolutely on the side of the partisans of the Prajnaparamita. 



The abhijnas practiced in the spirit of the Prajnaparamita are the best 'pointers' of the Buddhas or, rather, 
the true nature of things with which the Tathagatas are mingled: the divine eye sees them, the divine ear 
hears them, the knowledge of others' minds penetrates their mind. 

Conceived in this way, the abhijnas present precious benefits. Thus, the divyackasus is morally undefiled- 
indeterminate and, in this quality, does not involve any fruit of retribution; it is acquired solely by the 
ascetic detached from the desires of the kamadhatu; according to the Abhidharmas, it is a pure material 
(rupaprasddd) endowed with perfect clarity; finally, its acquisition and its use are easy, provided that one 
holds the dhyanas which, although said in parentheses, is already not too bad! 

These noble qualifications are absent in the Pratyutpannasamadhi. One no longer knows if the Buddhas 
whose presence it calls forth are "like a dream" or simple dreams, real or illusory. One thing is certain: they 
result from conceptualization (samkalpa), From autosuggestion (k. 33, p. 306al9-21). 

"The Prajnaparamita is the mother of the Buddhas. Of the help given by the father and that given by the 
mother, that of the mother is the weightiest. This is why the Buddha considers the Prajna as his mother and 
the Pratyutpannasamadhi as his father. This samadhi is able only to concentrate the distracted mind 
(viksiptacitta); it helps the Prajna to be actualized but it cannot contemplate the true nature of things 
{dharmdndm dharmatd) [which is none other than the absence of nature]. 

The Prajnaparamita itself contemplates the entirety <2269> of things and reveals the true nature, There is 
nothing that it does not penetrate, nothing that it does not realize, and its merit is so great that it is called 
Mother." (k. 34, p. 314a21-26). 

With this statement, the author of the Traite places himself resolutely on the side of the rationalists who 
prefer gnosis to mysticism, prajna to yoga, discernment (vipasyana) to tranquility (samatlui). Nevertheless, 
although he places the Pratyutpannasamadhi well below that of the Prajna, he does not hesitate to give it a 
certain usefulness. 

This stand is part of the lineage of Buddhism. It prefers the discernment of the Dharma to a vision 
of the Buddhas. But did not Sakyamuni say to Vakkali: "He who sees the Dharma sees me" (Samyutta, III, 
p. 120: yo kho clluimmam passati so mam pass ati)l 

By not formally condemning the Prayutpannasamadhi, he applies the Teacher's recommendations praising 
a middle way in a literal manner: "The monks who devote themselves to trance (jhuyin) blame the monks 
who are attached to the doctrine (dhammayoga) and vice versa. On the other hand, they should esteem one 
another. Indeed, rare are the men who pass their time (vihar-) by testing the immortal element (amata 
dhdtu). Rare also are those who see the profound reality (arthapada) by penetrating it by means of Prajna, 
by means of the intellect" (Anguttara, III, p. 355-356). 



The debate between the rationalists and the mystics was centered around three texts which were among the 
first to be translated into Chinese. 



Under the Later Han (25-220 AD), the Yue-tche Tche Leou-kia-tch'an (Lokaksema) at Lo-Yang translated 
the three following sutras: 

1) Astasahasrika Prajnaparamita (T 224) in 10 kiuan and 30 chapters, 179 AD. 

2) Pratyutpannasamadhisutra (T 418) in 3 kiuan and 16 chapters, 179 AD. - Another version of the 
Pratyutpannasamadhisutra (T 417) in one kuan and not dated is also attributed to Lokaksema: it is 
probably an extract made of T 418. 

3 ) Sunr'gamasamadhisutra, translation made in 186 AD but which has not come down to us. 

These translations are authenticated by ancient colophons reproduced in the Chinese catalogues. See 
Surangamasamddhi, French transl., 1965, p. 67-72. 

The Pancavimsati Prajnaparamita which, as we have just seen, deals with the vision of the Buddha, was the 
object of two translations under the Western Tsin (265-316 AD),: 

1) T 222, incomplete, in 10 kiuan and 27 chapters only, made by Dharmaraksa in 286. 

2) T 221, in 20 kiuan and 90 chapters, finished in 291 by Moksala. From the end of the 3 rd century, these 
texts along with many others were the object of new Chinese translations, each time marking notable 
progress over the preceding ones. On the historical and socio-cultural circumstances under which this huge 
work was effected, see P. Demieville, Inde Classique, II, 1953, p. 398-463; Yogacarabhumi de 
Sahgharaksa, in BEFEO, XLIV, 1954, p. 339-430; <2270> Penetration du Bouddhisme dans la tradition 
philosophique chinoise, in Cahiers d'histoire mondiale, III, 1956, p. 19-38; Bouddhisme chinois, in Histoire 
des religions (Encyclopedie de la Pleiade), I, 1970, p. 1249-1319; E. Zurcher, Buddhist Conquest of China, 
1956, p. 35-36 (Lokaksema), p. 63-64 (translation of the 25,000 P. P.); H. Nakamura, Survey ofMahayana 
Buddhism, in Jour, of Intercultural Studies, III, 1976, p. 60-139 where the recent voluminous Japanese 
studies are reviewed. 

Houei-yuan (334-417), a native of Yen men in northern China, had fled the barbarian invasions and taken 
refuge in the Blue River Basin under the protection of the Eastern Tsin (317-420). About 380, in imitation 
of the Taoist 'Immortals', he went into retreat in the mountains and stayed at Lou-chan, south of the middle 
Blue River. There he lived until his death, surrounded by a community of monks and lay people who were 
practicing the cult of Amita, Buddha of the West. On September 11, 402, this community formed an 
organization and its members took the oath to be reborn together in Amita's paradise. For this association 
which later formed the sect of the White Lotus, see P. Demieville, Yogacarabhumi, p. 357-359; E. Zurcher, 
Conquest of China, I, p. 219-222. 

The association, in which the lay people numbered 123, swore to collectively win the pure land of Amita 
and, in order to attain this goal, they practiced the Buddhanusmrtisamadhi 'concentration of recollection of 
the Buddhas'. This was a meditation somewhat different from the simple recollection of the Buddhas 
(buddhanusmrti) recommended in the canonical scriptures and which the Trade fully described above (p. 
1340-1361F). An intense meditation, very close to an autosuggestion, caused, at the first opportunity, a 
direct vision of the Buddhas of the present and more particularly of the Buddha of the West, Amita. Among 
the disciples of Houei-yuan who engaged in this practice were Lieou Tch'eng-tche, Seng-tsi and Houei- 



yong. "Hardly had he first concentrated his mind sitting in dhyana for half a year than he saw the Buddha in 
samadhi; when he came across an icon along the path, the Buddha appeared in the sky and lit up sky and 
earth where all became the color of gold: or else, spreading out his kasaya, he bathed in the pool of jewels. 
Having come out of samadhi, he invited the monks to recite sutras" (T 2103, k. 27, p. 304b8-ll; transl. 
Demieville, Yogacarabhumi, p. 358). The sutras that inspired the association show a certain eclecticism in 
which the Saddharmapundarlka, the Sukhavativyuha appeared and, above all, the Pratyutpannasamadhi. 

In his preface to a collection of poetry on the Buddhanusmrtisamadhi published by a member of the 
association, Houei-yuan declares: "The samadhis are very numerous, but in the strength of its merits and 
ease of access, that of the Buddhanusmrti is foremost" (T 2103, k. 30, p. 351b21). 

However, Houei-yuan finally had some doubts. If, he asked, the Pratyutpannasamadhi is like a dream, the 
Buddha seen in this samadhi, is he not a simple inner product, an aspect of our consciousness? If so, what 
value does such a vision have? 

This is the question he asked KumarajTva in his exchange of correspondence with the Koutchean master 
later in the year 406: cf. Kieou-mo-lo-che fa cha yi, T 1856, k. 2, p. 134b4-21. He could not have addressed 
a better authority. <2271> 

For this correspondence, see R. G. Wagner, Die Fragen Hui-yuans an KumarajTva, 1973. 



In 383 at the capture of Kusha by the armies of the barbarian king Fou Kien of the dynasty of the Later 
Ts'in (350-394), KumarajTva was captured by the cavalry general Liu Kouang and forcibly taken to Leang- 
tcheou in the Kan-sou. There he pined away for 19 years (383-401) and kept his profound doctrine to 
himself, without preaching or converting. Finally in 401, another barbarian emperor who was, however, a 
warm partisan of Buddhism, summoned him. This was Yao Hing of the dynasty of the Later Ts'in (384- 
417) who reigned from 394 to 416. 

KumarajTva, then 57 years of age, arrived at Tch'ang-ngan, the great metropolis of the empire, on February 
8, 402. Welcomed warmly by the emperor who put at his disposal hundreds of learned Chinese, 
KumarajTva showed unprecedented activity, as much in the translations that he made as in the works that he 
composed himself. 

On February 1, 406, the date on which the Chinese version of the Traite appeared, KumarajTva had worked 
on: 

1) A new translation of the Pane. • mi ali m isrika (T 223), 

2) The abridged translation of the Traite which is its commentary (T 1509). KumarajTva had brought to 
Tch'ang-ngan the original Indian of this treatise, entitled in Sanskrit Mahdprajndpdrainitopadesa. 
According to the account of his disciple Seng-jouei,"he always depended on this Upadesa". The work was 
so voluminous that he was unable to render it in its entirety: he translated fully the first chapter (parivarta), 
but considerably abridged the 89 following chapters. 



3) Two original works dealing with the Kasmirian dhyana as it was practiced in the 4* century of our era: 
Tso tch'an san-mei king 'Sutra on the practice of dhyana and samadhi' (T614), and Tch'en fa yao kiai 
'Brief explanation of the method of dhyana' (T 616). These two works have been analysed by P. 
Demieville, Yogdcdrabhumi, p. 354-357. The Mo-ho-yen louen (Mahayanopadesa), i.e., the 
Mahaprajnaparamitopadesa (see T 614, k. 2, p. 278b27; T 616, k. 1, p. 29 lb 10) has already been cited. 

The knowledge of KumarajTva extended to the Greater as well as to the Lesser Vehicle; not only was it 
encyclopedic, but it was also ordered and systematized according to the scholastic procedures of the 
Abhidharmas to which the Traite grants such an important place. And so, as soon as he received Houei- 
yuan's letter, shortly after 406, KumarajTva had no trouble in answering him. 

He wrote: "It is necessary to distinguish three kinds of samadhi where one sees the Buddha. 1) Some 
bodhisattvas see him by the divine eye, hear him by the divine ear or fly to the Buddhas of the ten 
directions. 2) Others succeed in this vision without being endowed with the abhijiids by constantly 
concentrating their mind on Amita and on all the Buddhas of the present. 3) Finally, there are some who 
cultivate the buddhdnusmi ti proper; some are liberated from desire, others not, and, as a result they see the 
Buddha either in the form of an icon or in his 'body of birth' or also under all the types of all the Buddhas 
past, future and present. These three kinds of concentration are all three correctly called 
buddhdnusmrtisamddhi, but <2272> the first, that which consists of seeing the Buddhas by means of the 
abhijiids, is better than the others" (Ta tch'eng ta yi tchang, T 1856, k. 2, p. 124b22-28; transl. P. 
Demieville, Yogacarabhumi, p. 358, note). 

Here KumarajTva condenses ad usum Delphini the theories of the Traite concerning the vision of the 
Buddhas and the controversy in which, in India, the rationalists and the mystics were opposed. 
Nevertheless, he does not go so far as to claim, as does the Traite, that the practice of the divyackasus is 
easier than the Pratyutpannasamadhi. Apart from that, the arguments developed are the same and, in 
KumarajTva's letter, the same technical terms are used as those he had already used in his version of the 
Upadesa: this is particularly the case for the expression yi-siang-fen-pie, used to render the Sanskrit word 
samkalpa. 

The profound idea of the Pancavimsati, of the Traite and of KumarajTva is that the true vision of the 
Buddhas is that which is practiced in the view of the Prajnaparamita, i.e., the one that does not see. 

This why KumarajTva ends his reply to Houei-yuan with the following conclusion: 

"The Buddha taught the yogacarin what he should think: 'I have not gone there and that Buddha has not 
come here to me; however, I have been able to see the Buddha and hear his Dharma. ' All of that is only 
conceptualizing {samkalpa). The things of the threefold world exist as a result of samkalpa; either they are 
fruits of retribution of thinking of the previous life or products of the thinking of the present life. Having 
heard this teaching, the yogacarin becomes disgusted with the threefold world and increases his faith and 
respect, saying: 'The Buddha has enunciated this subtle and admirable system well.' - Then he eliminates 
the desires of the threefold world, deeply penetrates into samadhi and realizes the [true] Pratyutpanna- 
samadhi." (Ta tch'eng ta yi tchang, T 1856, k. 2, p. 135a6-l 1). 



Sutra (Pancavimsati, p. 30, 1. 6-13); Satasahasrika, p. 96, 1. 20-104, 1. 16). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva must practice the perfection of wisdom if he wishes to see, by means of the divine 
eye, the Buddhas in each of the ten directions in universes as numerous as the sands of the Ganges; if he 
wishes to hear, by means of the divine ear, all the teachings given by these Buddhas of the ten directions; if 
he wishes to penetrate [by means of mind] the mind of these Buddhas (Punar aparam Sariputra ye dasasu 
diksu ganganadfvdiukopamcsu lokadlultusu huddlul hhagavatas tan satvan divyena caksusd drastukdmena, 
vcims ca tc huddhd hluigcivanto dluirnuln blulsante tan sarvan divyena srotrena srotukamena, tesdm ca 
buddhdndm bhagavatdm cetasaiva cittam parijndtukdnwna hodhisattvena inahdsattvena prajndpdmitdydin 
siksitavyam). 



Sastra. - 

I. SEEING AND HEARING ALL THE BUDDHAS 



What is seen by the divine eye (divyacaksus) does not go beyond <2273> one 
trisahasramahasahasralokadhatu. 183 But here, by the power of the Prajnaparamita, the bodhisattva sees all 
the Buddhas in each of the ten directions in universes as many as the sands of the Ganges. Why? Because 
in the view of the Prajnaparamita, nothing is near (samipe), nothing is far (dure), and there is no obstacle 
(pratigha) to seeing. 

Question. - However, in the Pan-tcheou king (Pratyutpannasutra = Pratyutpannabuddha- 
sammukhavasthitasamadhisutra ('Sutra of the concentration during which the Buddhas of the present are 
face-to-face'), it is said: "By the power of the Pratyutpannasamadhi, the ascetic, even without having 



The range of the divyacaksus varies with the qualities of those who hold it. - Kosabhasya, p. 429, 1. 17-430, 1. 3: 
SriiYukuprutyekuhii(l(lluilni(klluis tv aiHihliisuniskuiviju suluisrudvisiilHisnitrisuluisrukaii lokudluitim vatluisamklivam 
pasyemti tidlii anska i riivuko 'pi dvisaliasrain lokadliatuin div\ i caksusd vm risaiiasrain 

iii ii i , i , ; / i i ul i a cciiati. 

- Transl. - If they do not in 1 n effort, Ih I prat 1 ibuddhas and the Buddha see, with the divine 

eye, one sahasra universe, one dvisahasra universe, one trisahasra universe, respectively. But if they make an effort, the 
sravakas sec. with the divine eye, one dvisahasra universe, and the pratyekabuddhas, one trisahasra universe. As for the 
Blessed Buddha, he sees as manj innumerable universes as he wishes. 



acquired the divyacaksus, is able to see all the Buddhas of the present in the ten directions." On the other 
hand, here [in the Prajnaparamitasutra], by means of the divyacaksus, the bodhisattva sees all the Buddhas 
of the tendirections. What are the differences between these two visions? 

Answer. - 1) The divyacaksus is non-defiled-indeterminate (anivrtydvydkrta). lss 

2) The Pratyutpannasamadhi is obtained by a person freed of desire (vitaraga) as well as by a person not 
freed of desire (avitardga), whereas the divyacaksus is obtained only by someone freed of desire. 186 

<2274> 

3) The Pratyutpannasamadhi is a vision resulting from constant meditation (nityabhavana), the constant 
practice (nityanisevana) of subjective conceptualizing (samkalpa). lH1 The divyacaksus, obtained by the 
practice of the superknowledges (abhijiid) is an eye consisting of pure derived matter of the four great 

elements of the form realm (riipadhdtos caiiirmalulhlnitdny updddya rupaprasdda)}^ and this eye enjoys 
complete luminosity at all four points of the horizon (caturdisa). That is the difference. 



! i i | nasamadhisiiti I ' I k. 1. p. 90 It is nol ith the divin i ; icaksus) that th 

bodhisattva-mahasattva sees [the Buddhas of the present, Amita, etc], nor with the divine ear (divyasrotra) that he hears 
them, nor by the liases of miraculous power (nldluhala) that he goes to their Buddha field ( , , w <setra) Nor does 
he see the Buddha by dying here and being reborn over (here in die buddhaksctra: on (he contrary, it is seated here in 
one place thai he sees the Buddha Amita. hears She sutras preached b\ him and recollects them all. Coming out of 
,iu uliti In nil possi i ill' iii uid i'ii, In tin i,i 1,1 [i, ,,[>l 

Other Chinese versions: T 417, p. 899al8-20; T 419, p. 922a22-27. 

185 The divyacaksus and the divyasrotra are part of the six abhijiias (cf. p. 1809F and foil.). As prajnd associated with 
the visual consciousness and tin uidilor; i m ionsn n pi i, cl; tin ctwo il lii|ii in morall; inJ' u rmin id 
neither good nor bad. See Kosabhasya, p. 423, 1. 11: Dn i.i ik .<// oti Ibhijh ivydkrte, te punas 
caksuhsrotrayiji'uiiuisaiiiprayuktaprajI'H'. 

186 By its access IimIh dlis ,n i ifriipadhatu vitan is frci if the pa ion if kamadhatu i / is the opposite. 
The pratyutpannasamadhi is within the range of all. lay and monastic, w hcthcr or not lhc\ are free of desire: She 
divyacaksus is reserved toi ihydyins inl I i u hi d horn kamadhatu. 

187 The Sanskrit word sainkalpa [French: imagination] (conceptualizing) appears frcqucnth in the Madhyamakakarikas 
and their commentarv , the Prasannapada (p. 122, 1. 6; 143, 1. 11; 350, 1. 8; 451, 1. 1 1); in his translation of the 

I dl> in i 1 i ii i mil i if i ii ii nd / I Ih p iriphi ii , i i 1 ( * ' p. 13a 

23; k. 3, p. 23a25; k. 3, p. 28b24; k. 4, p. 31al3). The equivalence has already been noted by H. Nakamura, Bukkyfigo 
Daijden,l,p. 134a. 

Pratyutpannasamadhi is pure autosuggestion, but practice is not useless nevertheless (see above, p. 1927- 
1928F, note). 

188 Thedivyaski u i n i i ii i i in fapi n li i i Icined from the four great 
elements present in flic din anas. See Kosa, VII, p. 123, or Kosabhasya, p. 429. 



4) The technique (adhikdra) of the divyacaksus is easy (sulabha): thus, when the sun has risen, seeing 
forms (riipa) is not hard (krccha). On the other hand, the technique of the [Pratyutpanna]-samadhi is 
difficult: thus when one lights a lamp (dipa) in the dark of night, seeing colors (riipa) is not easy. 189 

It is the same for the divine ear (divyasrotra). <2275> 



II. PENETRATING THE MIND OF THE BUDDHAS 19 



Question. - If even a man of weak faculties (mrdvindriya) belonging to a higher stage (uttarabhumi) does 
not know the mind (citta) of a man with strong faculties (tiksnendriya) belonging to a lower stage 
(avarabhiimi), if even a bodhisattva is unable to know the mind of a single Buddha, 191 how then (kah 



IS ' Ih ill iM iliiij-.n M hich divya il i i pari i 1. upon tin foul !]■ t'las, 1 c , arc obtained by an ascetic in 
dhydna (Kosa, VII, p. 101). As the Traite has noted above (p. 1827F), in the second dhyana the divyacaksus is easy to 
obtain for the visual consciousness (caksurvijiuina) being absent there, the mind is concentrated i samahita) and free of 
distractions. - The practice of the Pratyutpannasamadhi is more complicated. In order to attain ii, (he practitioner must 
fulfill, during a period of three months of probation, four series of four conditions each (T 417, p. 899c9-12; T 418, k. 
1, p. 906al3-28). Then, the moment having come, he enters into concentration proper: "Whether he is a monk 
i uia) or a lay person ( / i n hinl >i I nil iflh Ii Id (I , lo th uul.ll i onil in the 

western direction and of the Buddha o IT hat direction, but without forgetting the rules of moral conduct (siksapada). He 
thinks this way w ith full attention (ekacittcna) cither for a day and a night, or for seven days and seven nights. At the 
end of the seven days, he sees the buddha Amita. Awakened [from the samadhi], he sees him no longer. It is like in 
dream visions (srapnadai saiui) w here (he sleeper docs not know if they arc daytime or night lime dreams, internal or 
external, where there are no shadows (tamas) to prevent seeing, no obstacles (pratigha) to prevent seeing" (T 418, k. 1, 
p. 905al4-20). -In the corresponding passage of T 417, p. 899a9-16, mention is also made of the Buddhas of the 
present. 

190 The preceding lines were about abhijna no. 5, the cyur,*, ' Iso died 'ivyacal <,\\J\i,],\ n> the 
divyasrotra. Now it is a question of abhijna no. ? >. the cetahparyayaji'uina. also called paracittajnaiui, 'awareness of the 
mind of another". The canonical definitions of these three abhijhas have been cited and translated above, p. 1809- 

18 14F. By virtue of the paracittajnana, the ascetic, 'by means of his i mnd i i in pn isch if tin minds of others, of 
other men' (pan ttvaiuun p ' u * hahh'utam < 

191 The limits of the awareness of anopther's mind are clearly defined in Kosa, VII, p. 7 = Kosabhasya, p. 393, 1. 9-12. 

1) The paracittajnana of a lowei dh\ 1 1 i ka) does not know the mind of a higher dhyana 
(uttaradhyanahinimiKu). 

2) The paracittajnana of a being of weak faculties {mrdvindriya I, namcb of She •iraddliiivinuikta anil the 
samayavimukta, does not know the mind of a saint ot stio i I ilti (til I namel ifth distipiapta and the 
asamayavimukta. 

3) The paracittajnana of a lower saint does not know the mind of a higher saint, in the order, anagamin, arhat, 
prateykabuddha, Buddha. 

4) When tin mud >I mother i [past or futui (atitaiui>. ) I In racit n doi not know it, for this 
jiiana has as object the present minds and menial, events (vartaiiuiiuicittacaitta-visayatvat). 



punarvadah) could the bodhisattva 'penetrate the mind of all the Buddhas of the ten directions as numerous 
as the sands of the Ganges'? 

Answer. - The magical power (rddhibala) of the Buddha helps the bodhisattva [to know the mind of all the 
Buddhas]. As the sutra says: "Of all beings, there is not one that knows the mind of the Buddha; but if the 
Buddha, by means of his power, helps one to know it, even insects (krmi) can know it." 192 This is why 
<2276> the Buddha helps the bodhisattvas to know the mind of the Buddhas with his magical 
power. [306b] 

Moreover, the Prajnaparamita has as nature the absence of obstacles (andvaranalaksand). The coarse 
(auddrika) and the subtle ( A nd) th profound ibhii ) ind th uperficial the fool (bald) and the 
sage (dryd), all are undifferentiated (nirvisistd). The suchness (tathatd) of the mind of the Buddhas and the 
suchness of the mind of the bodhisattva are one and the same suchness; they are not different. By following 
this suchness, the bodhisattva is able to penetrate the mind of all the Buddhas. 

Finally, as for these marvelous extraordinary things (dscaryddbhutadharma), it is by not knowing them that 
one knows them. 193 This is why the Prajnaparamita says here that the bodhisattva wishing to obtain that 
should practice the perfection of wisdom. 



Buddhabhasitasamdharana 

Eight Section RETAINING THE TEACHINGS OF THE BUDDHAS 
OF THE PRESENT 



Sutra (cf. Pancavimsati, p. 30. 1. 14-16; Satasahasrika, p. 100, 1. 1-5). - The bodhisattva must practice the 
perfection of wisdom if, after having heard the teachings given in the ten directions by the Buddhas, he 
wishes to retain everything [and not forget them] until he attains supreme perfect enlightenment 

Hen ih. ibjccloi in* .1.' the limil if tin cit in order to deny that a bodhisattva kno\ ih 

mind of the innumerable Buddhas of the present. 

192 Cf. Samghabheda, I, p. 196, 1. 19-25; Divyavadana, p. 77, 1. 14-16; 161,1. 23-25; 466, 1. 10-13: Dharmata khalu 

yasmin samara huddlia hliagavanto laukikaiii cittam utpadayaiiti tada kuiitapipilika api praiiinas tasiuin samayc 
bhagavatas uta nam aj \ vo de\ i ia\ kottaram cittam 

utpadayaiiti tasmin samaye maliasravaka api hhagavtas cetasa cittam iiajanati; kali punar vadani sakrahrahmadayo 
(leva; kuta era kuiitapipilika api pvaiiinah. 

Transl. - It is the rule thai ai She momenl >,\ hen She Blessed Buddhas produce a worldly mind, even the 
kuiitapipilika insects know the mind of the Blessed One with their own mind, and a fortiori, the gods Sakra, Brahma, 
etc. But when the Buddhas produce a supraworldly mind, even the great disciples cannot know the mind of the Blessed 
One with their own mind: then >;•■. hat can be said of the kuiitapipilika insects'' in I'ati. kuiitapipilika is 
kuntliakipillaka: these are ants, 

193 Se Panjika cited above, p. 2021F: Tattvam prajnaya vivecyamaiit vad hum, , mhha-laksanam a 
- Transl. - The Absolute, discerned by wisdom, comes down to the non-pcrccption of any dharma whatsoever. 



(Bodhisattvena mahasattvena yams te buddlid hhagavato dasasu diksu dhurmdn hhasantc tail srutva 
sarvan samdliarayiliikameiw yavacl aniittaram sainyaksamhodhi, ahhisamhuddha iti piandparamitayam 
siksitavyam). 



Sastra. - 

Question. - The teachings of a single Buddha are already hard to retain (samdharayitum); how then would 
the bodhisattva retain and not forget the teachings of innumerable Buddhas? 

Answer. - By the power of the Srutadharadharani, the 'dharani retaining what has been heard', 194 the 
bodhisattva gets a strong memory | smrti) and by the power of the dharani, he does not forget. 

Moreover, as is said here, it is by the power of the Prajnaparamita [that the bodhisattva retains the teachings 
of all the Buddhas]. <2277> Perfectly pure {atyantavisuddhi) and free of any clinging (adhyavasdna), this 
paramita is like the great sea (mahdsamudra) which receives all the rivers. Similarly, by means of this great 
receiver (mahdbhdjana), the Prajnaparamita, the bodhisattva retains and does not forget the innumerable 
teachings of the Buddhas of the ten directions. 

Finally, the Prajnaparamita is incomparable (anupamd) like space (akdsa). After the final conflagration 
(kalpodddha), a great rain (mahdvarsa) fills everything and, except for space, there is no place that can 
receive it; similarly, when the rain of teachings (dharmadesana) of the Buddhas of the ten directions comes 
out of the Buddhas' mouths, there is nobody to retain it except for the bodhisattva practicing the 
prajnaparamita. 

This is why the Prajnaparamitasutra says here that in order to hear [and retain] the teachings of the Buddhas 
of the ten directions, the bodhisattva must practice the perfection of wisdom. 



4 Seep. 318F, 328F, 1865F. 



CHAPTER LI: SEEING ALL THE BUDDHA FIELDS 



First Section SEEING THE FIELDS OF THE BUDDHAS OF THE 
THREE TIMES 



Sutra (cf. Pancavimsati, p. 39, 1. 17-18; Satasahasrika, p. 100, 1. 5-8). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva must practice the perfection of wisdom if he wishes to see the Buddha- fields of the 
past and future Buddhas, and if he wishes to see the Buddha-fields of the Buddhas existing at the present 
everywhere in the ten directions (Punar aparam, Sariputra, bodhisattvena mahasattvena atitanam 
canagatandm ca buddhdndm hhagavatdm buddhaksetrdni drastukdmeiui. pratyutpanndndm apt scinuintdd 
dasadiksu buddhdndm hhagavatdm buddhaksetrdni drastukdmeiui prajhdpdramitdydm siksitavyam). 



Question. - But in seeing the Buddhas of the ten directions (cf. p. 2272F) the bodhisattva has already seen 
their Buddha-fields; why speak again here of the bodhisattva "who wishes to see the Buddha-fields"? 

Answer. - [Above], the bodhisattva had not yet penetrated deeply into the dhyanas and the absorptions 
{samapatti) and, had he seen the Buddha- fields of the ten directions with their mountains, rivers, plants and 
trees, his mind would have been distracted (viksipta): this is why he was limited to seeing the Buddhas. 
Everything happened as in the recollection of the Buddha (buddhdnusmrti) where it is said (p. 1340F) that 
"the yogin sees only the Buddhas but does not see the lands, the mountain, the rivers or the trees". Here, on 
the other hand, the bodhisattva has obtained the power of the dhyanas and the absorptions {samapatti) and 
is thus able to see as much as he wants (yatheccham), [not only the Buddhas but also the Buddha-fields]. 

Furthermore, the very pure Buddha-fields (parisuddhabuddhaksetra) are difficult to see: this is why the 
Prajnaparamita says here that "if he wishes to see the Buddha-fields, the bodhisattva must practice the 
perfection of wisdom." [306c] 

Finally, each Buddha possesses hundreds of thousands <2280> of kinds of buddhaksetras. As I said before 
(p. 2230F), there are pure (visuddha), impure (avisuddha), mixed (misra) or absolutely pure 
(atyantaparisuddha) buddhaksetras: since the latter are hard to see (durdrsa), the power of the 
Prajnaparamita is needed to discover them. It is like the devaputra: 195 in his audience hall; he can be seen 
by the people from the outside, but in his private apartments he is not seen by anyone. 

Question. - We accept that the buddhaksetras presently existing in the ten directions can be seen; but how 
could one see the buddhaksetras of the past and future Buddhas? 



Under the official title al' devaputra. the Traite here means the Kusana emperor ruling at it 
III, Introduction, p. XI. 



Answer. - The bodhisattva possesses the concentration called 'vision of the past and future' 
(atitdndgatadarsana); in this concentration he sees things past and future: it is like the visions in a dream 

(svapnadarsana). 

Furthermore, the bodhisattva possesses the concentration of unceasing term (anirodhakoti). 196 In this 
concentration, he does not see that the Buddhas have cessation. 

Question. - But these two concentrations (samddhi) arc not of the eyes (caksus); then how could he see? 

Answer. - These two concentrations are wisdoms (prajna) metaphorically (prajnaptitas) called 'eye'. 
Similarly, in the [triple] turning (parivarta) of the Wheel of Dharma {dharmacakra), on [each of the twelve 
aspects (dkdra) of the four noble truths (aryasatya), the ascetic obtains the 'eye' {caksus), the knowledge 
(jndna), the clear intuitu n| i fj I, th iwaren (b\ Idhi) m <2281> 



The anirodhakotL like the anutpadakoti mentioned above (I'aiicavimsali, p. 29, 1. 7) is none oilier than (he true 
n itun ol dh inn i ithoul produ lion or ci ition. 

197 The bodhisattva sees the true nature of things by means of pure wisdom (prajna anasrava) and, even in the earliest 
texts, this wisdom which in reality sees nothing is metaphorically called 'eye' (caksus). 

The Wheel of th i i na i fill iirnin k 1 i I i In kri i 

dharmacakram (Mahavastu, III, p. 333, 1. 1 1; Divyavadana, p. 205, 1. 21; 393, 1. 23; Lalitavistara, p. 422, 1. 2; 
Astasahasrika, p. 380, 1. 13; Sad. Pundarika, p. 179, 1. 1 ) li> I li i vatl n h ia imyathahliutaiii 

Mnadassanam (Vinaya, I, p. 1 1, 1. 20; II, 1. 25; Samyutta, V, p. 422, 1. 32.) 

The expression is explained in Samyutla, V, p. 420 424; Samyukta, T 99, k. 15, p. 104c-105a; Catusparisad, 
p. 142-152 or 445-446; Dharmaguptaka Vin., T 1428, k. 32, p. 788a27-b23; Mulasarv. Vin, Samghabheda, I, p. 135- 
136; Mahavastu, III, p. 332-333; Lalitavistara, p. 417-418; Aloka, p. 381-382; Mahavyut., no. 1309-1324. 

The first tin mil' ( < if tin nobli Inn) tin I di if sccinu (c/ nan < i Mid mm i offoiii 

peels (al i I I li i ffcring I i du i): 2) This is i rigin I mid ): 3) This is i I 

(avaiii i ii > Hi J I In i i | li il II n ili ( 

The second tin inn h p n ifm on lion I ind consists of four aspects: 1) The noble truth 

of suffering should' bi known (di , i vast n iji n I Its ori m hould bi eliminated 
(duhkhasamuda) I I ) Its destruction nmlih realized (di I) The i h 

of cessation of suffering should bi practiced (duljl , II > >, > tvayitavya) 

The third turnnv i I In path of tin irhal ( aiksaman. I ind con i I offoui i pi I 1, differing is known 
( / | Its origin has been destroyed l ida\ i I Its destruction has been realized 

i I I) The path of 1h ilk i f sufl rin li i pracli \(dul;il 

hhavita). 

Vflcr i ,i li H Ihi i clvi ispcel mi niu n d In n (hi nin i repeal In u rmul v. Pun nan utcs 
dliarni u \ I hen I was mcdilating on ll 

things not yet understood by me, the eye was born in me. She knowledge.. Ihe clear intuilion, the awareness were born." 
It is in regard to these four synonyms where the eye is taken in (he metaphorical sense of wisdom (prajna) that the 
Traite is alluding here. 1 [Lamottc] have no doubt that it is a question here of synonyms, although some scholars detect 
nuances between < i oil In ikh I, I. 30-581 I. 6. 



Furthermore, the bodhisattva who sees the buddhaksetras presently existing in the ten directions knows 
perfectly well that the past (affta) and future (andgata) buddhaksetras are the same as them. Why? Because 
the qualities (guna) of the Buddhas are the same amongst all of them. In this regard, see p. 2228F. 

Finally, in [the view] of the prajnaparamita, the present (pratyutpanna), the past (affta) and the future 
(andgata) are the same (sama) and without differences (nirvisista) for it is a matter of one and the same 
suchness (tathatd), one and the same fundamental element (dharmadhdtu). This is why you should not 
argue with us here. 



Dvadasahgapravacana 

Second Section HEARING THE TWELVE-MEMBERED SPEECH OF 
THE BUDDHA 

PRELIMINARY NOTE 

From the evidence of the philosopher and commentator Buddhaghosa, the speech of the Buddha, such as it 
was presented in Ceylon in the 5 th century of our era, was the object of seven different classifications. They 
are listed in the Samantapasadika, p. 16; the Sumahgalavilasinl, p. 15; and the AtthasalinT, p. 18): 

Tad etam sabham pi Biiddhavacanam rasavascna ekavidham, dhammaviiuiyavasenu ditvidham, 

pathamamajjhimapac chimavasena tividham, tatha pitakavasena, nikayavasena pancavidham, 
angavasena navavidham. dlicimmakklicindavasena caturdsTtisahassavidhan ti veditabbam. 

"It should be known that the Buddha's speech is single in its taste, twofold because of the Dharma and the 
discipline, threefold because of the initial, intermediate and final (words of the Buddha), also threefold 
because of the baskets, <2282> fivefold because of the collections, ninefold because of the members (anga) 
and finally 84,000-fold because of the articles of the Dharma." 

The earliest texts mention a classification of the scriptures into members or aiigas. These ahgas are not 
literary genres but simply composition types in respect to form (e.g., prose or verse) or content (e.g., 
sermons, predictions, stories, conversations, commentaries, etc). 

The major drawback of this classification is that, far from being mutually exclusive, the ahgas overlap one 
another. Thus a sutra is also a geya if it contains verse, a gdthd if it is expressed in stanzas, an uddna if it 
includes exclamations, an ityuktaka if it begins or ends with certain stereotyped formulas, ajdtaka if it tells 
about previous lifetimes, a vydkarana if it contains explanations or predictions, etc. 

The Pali sources list nine members: the Sanskrit-Chinese sources usually mention twelve; the classification 
into nine members is called Navahga, the classification into twelve members, Dvadasahga. 

A. Hirakawa has dedicated a masterful study to the Dvadasahga in his work Shoki daijfi no Kenyu (Study 
on the early Mahayana), 1968, p. 721-753. Previously he had condensed his ideas into an article entitled 



The Rise of MtiluiyaiHi Buddhism in Memoirs of the Research Department of the TByB Bunko, no. 22 
(1963), p. 61-65. 

In the canonical sources, whether they are nine or twelve in number, the ahgas are set out without any 
explanation. They are supposed to include the entirety of the Buddhist scriptures, but they could also be 
applied to any other literature, sacred as well as profane. This type of classification is not necessarily 
Buddhist in origin and could be derived from literary concepts widespread in the early centuries of 
Buddhism. This would explain the hesitation that commentators will always feel when they have to define 
any ahga in particular. 



1 . The Navanga 

Throughout their history, the Theravadins have maintained the division of the scriptures into nine ahgas, 
cited in Pali in the following order: I) sutta, 2) geyya, 3) veyyukuruncu 4) gut ha, 5) udcinu, 6) itivuttaka, 7) 

jdtaka, 8) ahhhiitadhamma, 9) vedalla. 

The canonical and paracanonical texts list these ahgas without trying to define them: 

Vinaya, III, p. 8. 

Majjhima, I, p. 133-134; Anguttara, II,p. 7, 103, 178; III, p. 86, 88, 177, 361, 362; IV, p. 113; 
Mahaniddesa, I, p. 143; Cullaniddesa, p. 192. 

Puggalapannatti, p. 43, 62. 

Milindapanha, p. 344, 1. 3 (navahgasdsana). 

As we have seen, the other Buddhist schools preferred the list of twelve members: the Dvadasanga (in 
Chinese che eul pou king or che eulfen kiao); and the Sanskrit-Chinese sources exceptionally mention the 

Navanga (/w on p i king or kieon fen kiao) also 2283 

1. The Navanga are mentioned in some rare canonical sutras translated into Chinese: Parinirvana, T 7, k. 1, 
p. 194b8; SamgTti, T 12, k. 1, p. 227b26-27; Ahgulimala, T 120, k. 2, p. 524a28; Itivrttaka, T 765, k. 5, 
684a3-4:k. 7, p. 607cl7-18. 

2. The Mahasamghika Vinaya, like the Pali Vinaya, counts only nine ahgas: T 1425, k. 1, p. 227M2-13; k. 
7, p. 281cl8-20; k 16, p. 356cl0-13. 

In the Mahayanist sutras and sastras, the Navanga is the exception, except when it is a matter of contrasting 
the Hinayanist Navanga with the Mahayanist Dvadasanga. 

3. The SaddharmapundarTka proposes a navanga (p. 46, 1. 1) different from the Pali classification, which 
consists of (p. 45, 1. 7-8): 1) sutra, 2) gathd, 3) itivrttaka, 4) jdtaka, 5) adbhuta, 6) nidana, 7) aupamya, 8) 
geya, 9) upadesa. 



The Chinese versions faithfully translate these passages (cf. T 262, k. 1, p. 7c25-27 and p. 8a6; T 264, k. 1, 
p. 140cl6-18 and 26), but a few pages later, refer to the Dvadasahga (cf. T 262, k. 4, p. 34b3; T 264, k. 4, 
p. 168cl2). 

4. Two Mahayanist treatises, traditionally attributed to Nagarjuna and both translated by KumarajTva, the 
Upadesa (T 1509) and the Dasabhumikavibhasa (T 1521) disagree on the number of the ahgas: the Upadesa 
counts twelve, the Vibhasa, nine (T 1521, k. 2, p. 29b3; k. 3, p. 35bl6; k. 6, p. 50bl7; k. 9, p. 69b26-28). 

5. For the Mahayanist Mahaparinh vanasutra, the Navahga represents the Hinayanist Buddhism which is but 
the semi-speech of the Buddha (T 374, k. 3, p. 383c6-9; k. 5, pi. 391a9; k. 7, p. 404a5; T 375, k. 3, p. 
623b25-27; k. 5, p. 63al4; k. 7, p. 644c9), whereas the Dvadasahga is supposed to contain the entirety of 
the Buddha's speech held by the Mahayana (T 374, k. 15, p. 451M5-18; T 375, k. 14, p. 693M6-19). 



2. The Dvasasanga 



The division of the scriptures into twelve ahgas is largely predominant in the Buddhism of the Sanskrit 
language, both HTnayana and Mahayana, and the twelve members are often cited in the following manner, 
that of the Mahavyutpatti (no. 1267-1278): 

1) sutra, 2) gey a, 3) vydkaixina, 4) gat lid, 5) ucldna, 6) nicldna, 7) avacldna, 8) itivrttaka, 9) jdtaka, 10) 
vaipulya, 1 i S adhhutadliarma, 12) upadesa. 

Three members are added to the preceding list: niddna, introduction showing the circumstances incidental 
to the speech; avaddna, story of a feat; upadesa, systematic instruction. Two words have been sanskritized: 
vedalla, of obscure meaning, has been replaced here by vaipulya, 'developed text'; itivuttaka 'thus has it 
been said' is sanskritized as ityuktaka, having the same meaning, or hyper-sanskritized as itivrttaka 'thus 
has it happened. 

Ityuktaka is vouched for, with an error of spelling, in the Satasahasrika, p. 100, 1. 10; 1460, 1. 5. Itivrttaka 
occurs more frequently: cf. Sanskrit Mahaparnirvana, p. 386, 1. 2; Kosavyakhya, p. 438, 1. 30; 
Pancavimsatisah., p. 31, 1. 5; 158, 1. 13; 218, 1. 13; SaddharmapundarTka, ed. Kern <2284> -Nanjio, p. 45,1. 

7 and Kashgar version, ed. H. Toda, II-III, p. 329, 1. 30; Bodhisatrvabhumi, p. 67, 1. 20; 397, 1. 12-13. 

For itivuttaka in Pali, see Critical Pali Dictionary, vol. II, p. 279b; for itivrttaka in Sanskrit, see Edgerton, 
Dictionary, p. 113b. 

Among the texts mentioning the Dvadasahga, we may mention: 

1. The four canonical Agamas: DIrgha, T 1, k. 3, p. 16cl5-17; k. 12, p. 75-bl9; Madhyama, T 26, k. 1, p. 
421al9-20; k. 45,p. 709b7-8; k. 54, p. 764al4-15; Samyukta, T 99, k. 41, p. 300c5-8; T 100, k. 6, p. 415M- 
3; Ekottara, T 125, k. 17, p. 635all-13; k. 21, p. 657a2-4; k. 33, p. 728c3-6; k. 46, p. 794M4-16; k. 48, p. 

8 Dal 6- 17 and 28-29. - Sanskrit Mahaparinirvana, ed. Waldschmidt, p. 386, 1. 2. 



2. The Vinayas of the Mahisasaka, T 1421, k. 1, p. Icl4-16; of the Dharmaguptakas, T 1428, k. 1, p. 
569b4-7; of the Sarvastivadins: Sarvastivinayavibhasa, T 1440, k. 4, p. 526al2; k. 6, p. 540a21; of the 
Mulasarv., Ksudrakavastu, T 1451, k. 38, p. 398c25-27. 

3. The Abhidharmas of the Sarvativadins: Samgltiparyaya, T 1536, k. 14, p. 427cl6-18; k. 17, p. 437a24- 
25; Jnanaprasthana, T 1543, k. 17, p. 853b(aberrant list often angas); T 1544, k. 12, p. 981b6-7. 

4. Stories and apologues: Chen king, T 154, k 5, p. 107b28; Fo pao ngen king, T 156, k. 1, p. 128a5; k. 7, 
p. 163b28; Sin ti kouan king, T 159, k 8, p. 328b5; Fa kiu king, T 210, k. 1, p. 566b25; Tch'ou yao king, T 
212, k. 17,p. 698cl; Tche keou king, T 214, k. 1, p. 799cl2. 

5. The Prajnaparamilasulras: 

Astasahasrika, T 225, k. 3, p. 488al7. 

Pancavimsatisahasrika, ed. Dutt, p. 31, 1. 5-6; 158, 1. 12-14; 218, 1. 13-14; T 221, k. 1, p. 4a4; k. 4, p. 
28al3-14; T 222, k. 1, p. 150c28; k. 7, p. p. 197a28; T 223, k. 1, p. 220b25-28; k. 10, p. 291a28-29; k. 22, 
p. 379c9-10; T 220, vol. VII, k. 402, p. 9c26-28; k. 416, p. 88cll; k 430, p. 162c25-28; k. 440, p. 219a24- 

28. 

Astadasasahasrika, T 220, vol. VII, k. 479, p. 431c21-22; k. 509, p. 599a5-6. 

Satasahasrika, ed. Ghosa, p. 100, 1. 9-10; 1460, 1. 5-6; vol. V, k. 3, p. 15b20-21; k, 127, p. 699a7-9. 

6. Avatamsaka. T 281, p. 449a29; k. 1, p. 620c23; k. 6, p. 658c28. 

7. Ratnakuta, T 310, k. 37, p. 210a4-6; k. 77, p. 436al4-6; k. 91, p. 522a25-27. 

8. Mahasamnipata, T 397, k. 5, p. 30c8; k. 22, p. 157b26-28; p. 159al4 and 17; k. 31, p. 215b23. 

3. Explanations of the Angas 



The early sources were limited to citing the nine or twelve angas; they were careful not to define them, 
undoubtedly because they had only a very vague notion of them. Starting from the 2 nd century of our era, 
the scholars attempted to explain the angas, but their interpretations lack coherence and their hesitations 
betray their embarrassment. On this subject see the masterly work of E. Mayeda, A History of the 
Formation of Original Buddhist Texts. 1964. 

In regard to the twelve angas, the commentaries furnished by the following works are taken into account: 

<2285> 

1. Abhidharmamahavibhasasastra, T 1545, k. 126, p. 659c8-660b7. 

2. Mahaprajnaparamitasutropadesa,T 1509, k. 33, p.306cl6-308bl7; this passage will be translated in 
the following pages. 

3. Satyasiddhisastra, T 1646, k. 1, p. 244cll-245b6. 



4. MahaparinirvanasQtra, T 374, k. 15, p. 451bl8-452al7. 

5. UdanasutraJ 212, k. 6, p. 643c. 

6. Yogacarabhumisastra, T 1579, k. 25, p. 418b23- 419a3; k. 81, p. 753al0-b21. 

7. Hien yang cheng kiao louen,T 1602, k. 6, p. 508cl5- 509a24; k. 12, p. 538b22-539al. 

8. Mahayanabhidharmasamuccaya, T 1605, k. 6, p. 686al8-b24. 

9. Mahayanabhidharmasamuccayavyakhya, T 1606, k. 11, p. 743b5-744al2. 

10. Abhidharmanyayanusara, T 1562, k. 44, p. 595al-b5. 

The explanations furnished in the 5 th century by Buddhaghosa and his school on the nine ahgas of the Pali 
traditions are later than these commentaries. They occur in the form of a stock phrase in the Pali 
Commentaries of the Vinaya, I, p. 28-29, of the DTgha, I, p. 23-24, of the Majjhima, II, p. 106, and in the 
AtthasalinT, p. 26. 

As D. J. Kalupahana comments (Encyclopedia of Buddhism, ed. Malalasekera, I, p. 619), the real meaning 
of the division into nine and twelve ahgas was almost entirely lost at the time when the Buddhist scholiasts 
of late date were trying to explain it. At that time, quite a few Buddhist texts were circulating among the 
public and found their way into the libraries of the Samgharama. Lacking a better explanation, the early 
commentators believed or wanted to find in the Navahga or the Dvadasahga if not references at least 
allusions to works recognized by their schools. Hence the rather forced comparisons which appear to 
guarantee the antiquity and authenticity of the entire literary output. 

The Mahavibhasa of the Kasmir arhats (T 1545) was undoubtedly the first to engage on this path. It was 
followed by the Traite which was inspired in part by it, with the difference, however, that the Vibhasa was 
interested only in the HInayanist production whereas the Traite wanted to authenticate the entirety of the 
Mahayanist literature. 

Here are the twelve ahgas according to the various recensions of the Pancavimsatisahasrika: the first 
column is borrowed from the original Sanskrit, ed. Dutt, p. 31, 1.5-6; the second column from the Tibetan 
version, Tib. Trip., vol. 18, no. 731, p. 55, fol. 37b3-4; the third from the Chinese translation of 
KumarajTva, T 223, k. 1, p. 220b25-28; the fourth from the Chinese translation of Hiuan-tsang, T 220 (vol. 
VII), k. 402, p. 9c26-28i 

1. siitra, mdo, sieou to lo (K), k'i king (H). 

2. geya, dbyans kyis bsnacl pa, k'i re, (K). ring song (K). 

3. vydkaixina. Inn hsian pa, chcou Id (K.). cheou ki (11). 

4. gdthd. ishigs sn head pa, k 'ie / 'o, (K),fong song (H). 

5. uddna, cheddu brjodpa, yeou t'o na (K), tseu chou (H). 

6. niclana, glen gzi. yin yuan (K), yin yuan (11). 



7. avddana, rtogs pa brjodpa, apo t'o na (K),p'iyu (H). 

8. ityuktaka, - , jou che yu king (K), - . 

itivrttaka, Mi Itar Mas pa, yi mou (tchou) (a kin (K), pen che (11). 
9.jataka, skyespahi rabs, pen cheng (K), pen cheng (H). 

10. vciipulya, sin tn rgyas pa, kouang king (K). fang koiiang (II). 

- , - ,p'ifolio(K), - . 

11. adbhutadhaarma, rmaddu hyitn ha hi chos, wei ts 'ewngyeou king (K.), /;//« (II). 

12. upadesa, gtan la dbab par bstanpa, louenyi (K), louenyi (H). 

- , - ,yeoupot'icho(K), - . 

Sutra (cf. Pancavimsati, p. 31, 1. 4-8; Satasahasrika, p. 100, 1. 8-14). - Furthermore, O Sariputra, the 
bodhisatrva-mahasattva must practice the perfection of wisdom if he wishes to hear, recite, conserve and 
retain the twelve-membered speech of the Buddha, preached in the ten directions by the Buddhas, namely: 
1) sutra, 2) geya, 3) vyakarana, 4) gatha, 5) udana, 6) nidana, 7) avadana, 8) ityuktaka, 9) jataka, 10) 
vaipulya, 11) adbhutadharma, 12) upadesa; whether or not this speech has been heard by the sravakas 
(Punar aparam Sariputra yat kimcid dasasu diksu buddhair hhagadbhir bhasitam dvadasangam 
buddhavacanam yadidam sutnim gcyam vydkaranam gatha iicltinam nidunum avacltiiuim ityuktakam 
jatakam vaipulyam adbhutadharmaa upadesah, vac ca srdvakaih srutam va na srutam va tat sarvam 
srotukamena vcicaviiukcimenodgralui/iFiukcimena clhdravitukdmcna hodhisattvena mahasattvena 
prajMparam itdyam siksitavyam) . 



Above (p. 2272F) the Prajnaparamitastitra spoke of the bodhisattva "wanting to hear the teachings given in 
the ten directions by the Buddhas and, to this end, practicing the perfection of <2287> wisdom". Here it is a 
matter of these teachings, the 'twelve-membered speech of the Buddha' (dvadasangam 
huddhavacanam). 



I. SUTRA 

Among these texts, those that correctly (sucanatas) express the meaning are called sutra. 199 These are: 
/) the four Agamas, ii) the Mahayanasutras, Hi) the 250 rules (siksdpada). 200 



''" ' i 1 1 icana or simply 

pravacanani. 

199 Cf. Maha\ in i ulralai 1 n i ,> J ' / ucaiiat urn - Sutra is thus called 
because it gives information on place, nature, doctrine and meaning. 

200 Cf. later, k. 100, p. 756b22-cl: "The words coming from the mouth of the Buddha and reproduced in writing are of 
two groups: the Tripitaka which is (he doctrine of (he sravakas, anil (he Vlahayanasiitras which aie the doctrine of the 



And, apart from the Tripitaka, there are also texts that are called surras. 



II. GEYA 

The hie 'verses' found in the sutras are called geya 'songs'. 



III. VYAKARANA 01 

The predictions relating to the nine paths (navamarga) of beings, i.e., (1-3) the paths of the three Vehicles 
(triyanamargd) and (4-9) the paths of the six destinies (sad± tima i) u illedvj ka ina <22888> 

1) [The Buddha predicts] that a certain man, after so many incalculable periods (asamkhyeyakalpa), will 
become Buddha, or he predicts that after so many years (vursu, samvutsara), he will become Buddha. 

2) He predicts that a sravaka in the present lifetime (ihaloka) or in the future lifetime (paraloka) will obtain 
bodhi. 

3) He predicts that a pratyekabuddha, in the future lifetime only, will obtain bodhi. 



Greater Vehicle. When She Buddha was in Shis world. She name Tripitaka did not exist: there were only bhiksus who 

u pi i h i in tin ini i ' i ' |, specialists in th di ciplim (i vad I or spi i ili i in i Hi i h i 
{matrkadhara). 'Sutra' is the name of the sacred texts found in the four Again . (agamacatu a) md the name of the 
i i i i mnd in the .Vlahayai 1 h lilras arc of two groti] ill till ontaincd in (he four Agama uul (In 

1 h ii uli i i ,11 J ' u ii intra fo pen rati into these two groups is to penetrate into the Greater and Lesser 
Vehicles also. The 250 precepts ( siksapada) and similar texts are called 'sutra'." 

- The Traite recognizes as canonical run! calls 'sutra" She lexts contained in the Ii in \< im . i n the 
Agamacatustaya of which She Sarvastivadin sources speak (cf. Divyavadana, p. 17, 1. 22; 333, 1. 8), the Mahayanasiitras 
rejected by the HInyana sects and some disciplinan lexts such as She 250 precepts" making up the first three song of 
the Sarvastivadin Vinaya (T 1435): cf. above, p. 104F, n. 2. Buddhaghosa u ill likev, ise place the Suttavibhanga of the 
Vinayapitaka among She suttas. 

201 Vyakarana can designate a catcchcsis by means of questions and answers, an explanation or a prediction. The 
Traite here holds only this latter meaning. When the Buddha is about to give a prediction, he smiles and multicolored 
rays are emitted from his upper and lower canine teeth w hich light up the beings of She three unfortunate destinies and 
the two happy destinies, proclaiming She three seals of she Dharma and making conversions. Thus doing the work of 
the Buddha, the rays return to the Buddha and, according to w hether they ha\ e announced such and such an attaining of 
Bodhi, they re-enter the Buddha by such and such a part of his body. Witnessing these miracles, Ananda asks the 
Buddha about their meaning and the Teacher gives him their explanation. 

The predictions that the Buddha was led to give were numerous. They always unfolded according to the 
rituals that have just been summarized. In order to describe them. She lexts, particularly those of She Sarvastivadins. 
always use the same stock phrase: cf. Divyavadana, p. 67, 1. 16-69; 138,1. 1-140, 1. 7; 265, 1. 16-267,1.7; 
Samghabheda, II, p. 161, 1. 21-163, 1. 20; Avadanasataka, I, p. 4, 1. 5-7, 1. 6; 10, 1. 5-12, 1. 20; 19, 1. 1-22, 1. 5, etc. - This 
stock phrase has already been given above, p. 460F, n. 2. 



4-9) He predicts that the beings belonging to one of the six other destinies [naraka, tiryanc, preta, manusya, 
deva, asura], in the future lifetime equally, will obtain their retribution (vipdka). 

[The prediction takes place in the following manner]: [307a] 

1) For the Buddha, it is the rule that, at the moment when he is going to give the prediction (vydkarana) to 
a being, he first smiles (purvam smitam praviskaroti), then immense rays (arcis) shoot forth from his four 

canine teeth (clumstrci): blue (iifla), yellow (pFta), red (lohitci), white (circulate/), bright red Unanjistha), etc. 



2) The rays that stream forth from his two upper canine teeth illumine the three bad destinies (durgati) - 
[naraka, tiryanc and preta] - and, from these rays immense preachings (dharmadesana) spread out 
proclaiming: "All formations are impermanent, all dharmas are without self, peaceful is nirvana" 
(sarvasamskdrd anityah, sarvadharmd andtmdnah, santam nirvanam) The beings who encounter these 
rays and hear this preaching find happiness of body and mind (kdyacittasukha), will be reborn among 
humans (manusya) and gods (deva) and, as a result, will come to the end of suffering (duhkhasydnta). 

3) The rays that stream forth from his two lower canines go upwards (uparistdd gacchanti) to illuminate 
humans (manusya) and gods <2289> (deva) up to the absorption of the summit of existence 

( hlicivclgrciscimclpcitii i: 

a. The deaf (badhira), the blind (andha) and the mute (miikhu), the mentally disturbed (unmatta) and the 
sick (rogasprsta) are cured. 

b. The six [classes] of gods of the desire realm (satkdmadeva), humans (manusya), asuras, enjoying all the 
happiness of the five objects of enjoyment (pancakdmaguna), as soon as they come in contact with the 
Buddha's rays and perceive the sounds (sabda) of the preaching of the Dharma (dharmadesana), are seized 
by horror (vidiisana) in regard to the sense pleasures and find happiness of body and mind 

(kdyacittasukha) . 

c. As for the gods of the form realm (rupadhdtudeva), the ones who are enjoying the happiness of the 
dhyanas (dhydnasukha), as soon as they come in contact with the Buddha's rays and perceive the sounds of 
the preaching of the Dharma, they are seized with disgust [for the taste of the dhyanas] (dhydndsvddana)] 
and go to the Buddha. 

4) This goes on while the rays have gone to the ten directions and have illuminated the six destinies 
(sadgati) everywhere. Having thus done the work of the Buddha (buddhakdrya), they return to the Buddha, 
make seven circuits around his body and [are reabsorbed into him]. 

a. If the Buddha predicts a birth among the damned ( narakapapatti), the rays re-enter him by the soles of 
his feet (pddatale 'ntardhiyante). 

b. If the Buddha predicts a birth among the animals (tiryagupapatti), the rays re-enter through his heel 

(pclrsiiyclin cintcirciclhfvciHtc). 

c. If the Buddha predicts a birth among the pretas (pretopatti), the rays re-enter through his big toe 

(pclclclngusthc 'nicircHifvciHtc). 



d. If the Buddha predicts a birth among humans (manusyopapatti), the rays re-enter by his navel (nabhyam 
antardhiyante). 

e. If the Buddha predicts a birth among the gods (devopatti), the rays re-enter by his chest (urasy 
antardhiyante). 

f. If the Buddha announces [the bodhi] of the sravakas the rays re-enter by his mouth (asye 'ntardhiyante). 

g. If the Buddha announces [the bodhi] of the pratyekabuddhas, the rays re-enter by the [tuft of white hairs] 
between his eyebrows (uiiiuyum antardliTycintc). 

h. If the Buddha announces [the sambodhi] of the Buddhas, the rays re-enter by his cranial protuberance 

i asuisc ntiirillin ante). 

5) When the Buddha makes a prediction (yyakarand), he first manifests these signs, then his disciples, 
Ananda, etc., question him as to their meaning. <2290> 



All the kie 'verses', if they are composed of six, three or five metric feet (pada) or an undetermined number 
of metric feet, are called k 'i-ye 'geya' and also k'ie-to, 'gatha, stanza'. the 



202 In general, any literary composition where, under the influence of joy or sadness, an 'exclamation' is uttered, most 
often in the form of gatha, can be called udana. Here the Traite is going to use as example a sutta from the Samyutta 
(III, p. 55-58) entitled pn i I; < in but (he < impl ma be infinitely multiplied i Ih expn ion u 
uddnayati 'to utter and exclaim' is often met in the canonical texts, the exclamation is not always made by the 
Buddha: it may also be uttei ed bj the deities or by the disciples. 

But udana can also designate a given Buddhist \\ oil: for example, a collection of verses compiled after the 
Buddha's parinirvana dealing w ith the grand subjects of the religion, this collection had been divided into chapters 
(i ih in dcalin ith impcrmancncc ( My/) and the last with the brahmana. This brief d ription n b< 

applied only to the Udana of Eastern Turkestan, one of She minor texts classified by the Sarvasth adins into the special 
collection of the Ksudrakagama or Ksudiakap i I n I lul u in., ( ' ' III | il l i 1 i I 

1448, k. 3, p. 1 lb6; Divyavadana, p. 20, 1. 23; 34, 1. 29; Samyuktagama, T 99, k. 49, p. 362cl0. This Udana of the 
North, according to F. Bcrnhard's edition (1965), consisted of 33 chapters, (he first of v< liich is entitled Anityavarga 
md iii. ist. Brahmanavarga. In tin it 1 , irk has long been designated under the title oft \ • but I 

Bcrnhard ha I i nihil i i i immon nann mi inin In irgas (chapters) oi In I d n md l> I th 

work was lealb llciH (Zuni 1 Udanavarga Sondcidiuck dcr ZDMG, Supplement;; I, 

1969, p. 872-881). With the Dharmapada >,\ hich is similar to it, the Udana was the object of a Tibetan translation (Otani 
ICanjur Catalogue, no. 992) and four Chinese versions or adaptations (12 1 to l\'i): see L. Schmithauscn, Zu den 
Rezensionen des Udanavargah, Wiener Zeitschrift ffir die Kunde Sudasiens, XIV (1970), p. 47-124); C. Willemen, The 
Chinese Uddnavarga, 1978, p. XIII-XXVIII. 



1) The yeou-t'o-na (udana) 'exclamations' are called yeou-fa. When the Buddha needed to speak and 
nobody <2291> was questioning him, he elicited a question by a short exclamation. 

[Udanasutra] 204 . - Thus the Buddha was at Sravasff, at the Visakhaprasada, and was walking in the shade. 
[Suddenly] he uttered this exclamation {uddnam uddnayati sma): "That there is no 'me' (atman), that there 
is no 'mine' (dtmiya), how wonderful (sddhu)l" 

Then a certain bhiksu, joining his palms together {anjakim pranamya), said to the Buddha: "Bhagavat, that 
there is no me, that there is no mine, why is that a good thing?" <2292> 



The Traite is going to talk about the yao-kie 'summary \ erses' of this Udana. But the work contains only rare 
summary-stanzas, in Sanskril uddana (ed. Bernhard, p. 184, 277, 510). As aresult of homophony, confusion between 
udana and uddana w as inevitable, but udana comes from the root ud-an 'to expire upwards' whereas uddana is derived 
from the root ud-da (dayati) 'to join, to condense'. 

203 Here yeou-fa probably renders the typical exclamation alio dhariuaiu "Ah! I he Dharma!" which appears several 
times in the Mahavastu, I, p. 236, 1. 18; 237, 1. 3; 241, 1. 12; II, p. 143, 1. 18; 406, 1. 1 1: oho dharmam udfrayensuh. The 
expression ahead) appeared in the fourth Rock Edict of Asoka (ed. J. Bloch, Inscriptions d '. i soka, p. 98): bherfghoso 
aho dhammaghoso, which is to be translated not as "the sound of the drams h ccomc ( iho impi eel of hoti l the 
announcement of the Dharma", but as "the sound of the drums and the cheering of "Ah! the Dharma!" according to the 
mi rpi lation of L. de La Vail i in ' ' , h s mauryas, 1930, p. 110). 

Gods and humans often utter the exclamation O happiness'" (uddnam udancnti 'Alio sukhan it '): cf. Digha, 
III, p. 218; 1. 23-24; Anguttara, III, p. 202, 1. 13; Pali Udana, p. 18, 1. 22-23. 

204 Uddnasutta in Samyutta, III, p. 55-58; Samyukta, T 99, no. 64, k. 3, p. 16c4-17a20, of which the following is an 

Sarattliiyaiii. 

Tatra klio bhagava uddnam udanesi: 
No c 'assam na me siyd / 
lid hluivdssdti lid me hluiissdti ti ■ 
evdiii ddliimuccdiiuiiio hhikkliu ■ 

chindeyy ' orambliagiyaui samyojancmTti // 

1 In. general id i of tin hum that by d< Iroyin the I enty-pcaked moimtaii I itka .Ji i (i ,i i^ im 
rupa as identical with the atman, etc.), she ascetic escapes from the fear (trasa) which the doctrine of non-self inspires 
in the non-initiated, and destroys the five 'low ci fetters (ai ha I bindin him to the lower realm, i.e., to 
kamadhatu. 

The stanza No c 'assam, etc., cited here according to the Commentary of the Samyutta, II, p. 275, is obscure. 
uddhaghosa explains it a i i man i 

kd/iiiiidhlu in kl i i hhaveyya - If I myself were not, the 

unessential would not be in me either. Or rather: li, in the past, there had nol been a karmic process on my part, the 
group of the five ig rej iti . mid not exist forme today. 

In his Chinese version of the Samy ukta (T 99, k. 3, p. 16c8-10), Gunaprabha renders the stanza as follows: If 
there is no 'me" (allium), neither is there any 'mine' (dtmiya); if there truly is no 'me', where would the 'mine' come 
from? The bhiksu who accepts that destroys the lower fcttci t i > 't;nu samyojana). 



The Buddha answered the bhiksu: "The worldly person (prthagjand) who has not obtained the bodhi 
without impurities (andsrava bodhi) and whose mind is covered with doubts (viparydsa), feels great fear 
(trdsa) in regard to non-self (andtman) and 'non-mine' (andtmiyd). But if the Buddha or a disciiple of the 
Buddha teaches him the holy Dharma (saddharma), then he rejoices and obeys because, no longer having 
fear, there is no problem." 

- This surra is told in full in the Samyuktagama. 

2) Furthermore, as is said in the Prajnapararrutaparivarta, 205 the devaputras applauded Subhuti on one 
occasion, exclaiming: "Good! Very good! Very rare is the Blessed One; exceptionally rare is the 
appearance of the Blessed One!" - That [307b] also is called udana. 

3) Furthermore, after the parinirvana of the Buddha, his disciples gathered and copied yao-kie 'summary 
verses' (udddnal); verses about impermanence made up the chapter on impermanence (anityavargd) and so 
on up to the verses on the brahmana which made up the chapter on the brahmana (brdhmanavarga). - That 
also is called udana. 206 

4) The collections of wonderful things are also called udana. 
Texts of this kind show the characteristics of the udanas. 



VI. NIDANA 207 

1) The nidanas set out the circumstances {nidana) that are at the origin of the Buddha's teachings. Under 
what circumstances did the Buddha say a certain thing? In the sutras, it is because a man asked him that he 
said a certain thing; in the Vinaya, it is because a man <2293> committed a certain wrong-dong 
(adhydcdra) that he promulgated a certain rule (siksapada). 

2) The facts of dependent origination (pratityasamutpdda) set forth by the Buddha are also called nidana. 



205 Later (k. 40, p. 353M8; k. 53, p. 441b2), mention will be made of this I'rajhaparamita-pari\ aria although this title 
loi u i ipi car in the tabic ol nlcnts of 'I II is referring here to a p i li i, ill Pan vim i I 

223, k. 14, p. 325b, chap. XLIX entitled Wen-siang-p'in. The same passage occurs in the Astasahasrika, cd. Wogihara, 
p. 560: Atha khah Sakradeveiidrap u h kamavch < ti vtiput >rahtn< viktm 

Yiiiisatidevaputrasaliasani vena Lihagavams tcnopasamkramya Liluigavatah padau sirasahliivaiidyaikaiite tasthulj ■ 

i navacaru rupavaearas < i , 131 ' lame i V iiicnan dharmah 

prakasyante katln i \ i anani sthdpyante. 

206 For the author of the Traite, the group called 'udana' is represented by the Sanskrit Udana of Lastcrn Turkestan 
consisting of 3 vargas. She first of which deals with anitya and She last with the brahmana. For Buddhaghosa 
(Commentan on she Vinaya, I p. 28.) il is represented by She S2 suttantas of the Pali Udana. 

207 Here nidana is taken with two different meanings: /) (he circumstances of time, place and people in which a surra 
was preached or a rule (s/A ; | i promulgated him scries of the twelve conditions determining the dependent 
origination of phenomena. 



VII. AVADANA 

The avadanas 'stories' are amusing little tales (mrdukatha) such as there are among people in the 
world. For example: 

In the Madhyagama: the Teh 'ang a-po-t'o-na (DIrghavadana); 208 

In the Dfrgagama: the Ta a-po-t 'o-na (Mahavadana), 209 

In the Vinaya: the Yi-eul a-po-t 'o na (Kotikarnavadana) 210 and the Eul-che-yi a-po-t'o-na 
(Kotivimsavadana), 21 ' 

In the two hundred and fifty rules (siksdpada): the Yu a-po-t'o-na (Chandavadana) in one book 
and the P'ou-sa a-po-t'o-na (Bodhisattvavadana) in one book. 212 

There are innumerable avadanas of this kind. 



VIII. ITYUKTAKA 213 

The sutras called Jou-che-yu (Ityuktaka) 'thus has it been said' are of two kinds: <2294> 

1) The first kind are those sutras having as their concluding phrase (kie-kiu 214 ): "What I first promised to 
say has been said". 215 



208 DTrghayurajavudana of the Yladhyamagama, no. 72. T 26, k. 17, p. 532c539b: Upukkilesasutta of the 
Ylajjhimanikaya, no. 128, III, p. 152-162. 

209 Mahavadana (ed. E. Waldschmidt, 19523) of the DTrghagama, vol. 1, T 1, k. 1, p. lb-lOc; Mahapadanasuttanta of 
the DIghanikaya, no. 14, II, p. 1-54. 

210 FortheAoi karna\ i sec references mentioned above, p. 546F, n. 3 and the study by E. Waldschmidt, Zur 
Sroijakotiknnja-Legende, in Von Ceylan bis Turfan, p. 203-225. 

211 For Srona Kotivimsa ahead} mentioned several times (p. 1387F, 1681F, 1894F) see references to the Vinayas, p. 
13891-', n. The original Sanskrit of the avadana in the .Ylulasarv. Yin. is in Samghabhcda, II, p. 1340147, corresponding 
to T 1450, k. 1 6, p. 1 84b26; k. 1 7, p. 1 87b 1 5. See also E. Waldschmidt, Ein Beitrag zur Uberlieferung vom Sthavira 
Srona Kotivimsa, Melanges d'imlianismc a memoire dc Louis Renou, 1968, p. 773-787; A contribution to our 
knowledge of Sthavira Srona Kotivimsa, in S. K. De Memorial Volume, 1972, p. 107-1 16. 

212 For the avadanas of Chanda and (he bodhisattva, see A. Ffirakawa, Ritzuzo no kenkyu, 1960, p. 389-394 and 398- 
402. These two individuals appear in the Vibhangas of various Vinayas, but it does not seem that special sections (pou) 
were devoted to them. 

213 The ityuktaka 'thus has it been said' and lh' vrttakt, »lni In n Inppencd' correspond to the Pali itivittaka. The 
lntitc dislingmshes She two forms, and ICumarajiva, in (he Chinese version, translates She first as jou-che-yu-king and 
transliterates the second as yi-mou (var. tchou) -to kin. abbrc\ iatcd as inou-to kin. I here rue olher ways of transliterating 
itivrttaka (cf Mochizuki Bukh ten. 1, p \<>t , lh I. i m lo ha I < > n \i-ti-yue-to-kia (cf. T 374, k. 3, p. 
383c7; T 397, k. 11, p. 69c27-28). 

214 In terms ot tin I linilion lh ityuktal "nils pi ikins s ould be a sutra where this concluding phrase appears, or 
also a collection of such sutras as,, lor example, the ltyuktakasutra translated into Chinese by Hiuan Isang under She title 



2) The second kind is that of the sutras called Yi-mou (variant tchou)-to-kia, i.e., itivrttaka 'thus did it 
happen', a type of sutra also existing outside of (or extracted from) the Tripitaka and the Mahayanasutras. 
Some people call them Mou-to-kia, i.e., vrttaka 'event'; this name, vrttaka, is that of texts extracted from 
the Tripitaka and the Mahayansutras. 216 And what is it then? It is what the Buddha said. <2295> 



of Pcn-chc king (I 765). Nevertheless, the phrase of conclusion mentioned in the Twite is not the rule: on the other 
hand, all the sutras occurring in this collection begin with the phrase "I myself have heard this ityuktaka from the 
Bhagavat." 

Also, in his Lomni in n n m Vina\ I | u Llh i h ill !i ! I n li h begin 

with the formula: '"This has been spoken by the Blessed One, has been spoken by the Saint: thus have I heard" (vuttam 

i I i / i 1 li 1 ] nil i i i|u i hi i'i 'i ' ill oil i n I 

making up (he fourth place in the fifth Pali Nikaya. 

2b In terms of this definition, the ityuktaka proper wojuld be a sutra in which this concluding phrase appears, or else a 
collection of such sutras, as, e.g., the ltyuktakasutra translated intom C. hincsc by Hiuan-tsang under the name of Pen- 
che king (T 765). Nevertheless, the phrase of conclusion mentioned in the Twite is not a rale; on the other hnd, all the 
uti i urrin in hi i ilf ( i< .i b m ith ih i>h> 1 in i li h m ird thi l\ ul i A i fi im i'i I'll li 

Also, in his Commentary on the Vinaya, 1. p. 28, Buddhaghosa calls itivuttaka the 1 12 suttas that begin with 
the formula: 'This was spoken by the Blessed One, spoken by the Saint: this is how it w as heard by me' (vuttam hetam 
Bhagavatd vyttam araliata ti me sutaiii). flic 1 12 suttas innqucstion make up (he collection of the itivuttaka occupying 
the fourth place in the fifth Pali Nikaya. 

216 Itivrttaka is, in the etymological sense of the word, the story of an event, but it would be nice to know how it differs 
from an avadana or a jataka. According to Asahga, the itivrttaka relates ihc earlier existences of the noble disciples 
whereas the jatakas Icll the earlier existences of the Bodhisattva (Abhidharmasamuccaya, Iransl. Rahula, p. 132). 
Samghabhadra, in his Nyayanusara, T 1562, k. 44, p. 595a, gives another explanation w hich E. Maycda, in a study 
entitled Original \ ling ofirivuttaka i of run n ' ( umm n/i ihu I a e ! fin d 

itivrttaka as a 'kind of story in the previous world that begins in ihc previous world and ends in the previous world' on 
the ground of the explanation of Chinese A-p'i-ta-mo-choucn-tchcng-li-loucn { vol. 44). in ihc same commentary jataka 
is defined as 'a kind of story that begins in the present world and ends in the previous world'. Owing to this 
explanation, w e can easily distinguish iti\ rttaka from jataka, . . Jataka w as one kind vn itivrttaka originally. It is 
remarkable that we cannot find the word ' itivrttaka" (or 'itivuttaka" with the meaning of itivrttaka) in the Early 
Buddhist texts in general except in the case of navahgabuddhasasana. from this reason I can suppose with certainty that 
the story in the previous world was avadana." 

Neither the Mahavibhasa nor the Traite entered into these distinctions. In the present passage, the Twite is 
I 111 i i I i I ll 1 In l 111 i i i ! I I) l I 111 I 11 Idll 

or his disciples. Often one hesitates over the meaning lo give them, for one does not know the cii cumslances in which 
they were pronounced or the reasons that provoked them. The itivrttaka takes on the i csponsibilih of giving them a 
context: if the Buddha expressed himself 'thus", it is because the circumstances occurred thus'. These events were not 
invented: they can be found 'in (he I ripitaka and the .Vlahayanasutras". Bui the choice is rather difficult and it happens 
that the event that is told in prose gives only an inadequate and forced explanation of the stanza. The fact remains that it 
is 'extracted' from the Tripitaka and in thai capacity it is a speech of the Buddha. 



[Example of itivrttaka] 

When king Tsing-fan (Suddhodana] forced [some of his subjects] to go forth from home (pravraj-) and 
become disciples of the Buddha, 217 the latter chose five hundred of them capable of fulfilling this function 
and of attaining bodhi and led them to SravastT. Why? These young men had not yet renounced desire 
(avitaragd) and, if they had remained near their relatives and their village, it was to be feared that they 
would violate the precepts {sila). This is why the Buddha took them to SravastT and told Sariputra and 
Maudgalyayana to discipline them. During the first and last watches (yamci) of the night, these people 
endeavored not to sleep and, thanks to their diligence and exertion (yiryd), they attained bodhi. 

When they had attained bodhi, the Buddha took them back to their native country. It is a rule among all the 
Buddhas to return to their native land; 218 then the Buddha, accompanied by a great crowd of devas, went to 
Kapilavastu, in the Hermit's Forest (Rsivana) which is located five hundred lis from, Kapilavastu: it is the 
pleasure garden (arama) of the Sakyas. 

The Sakya bhiksus who, from their stay in SravastT, tried not to sleep during the first and third watches of 
the night, found the night long and now, coming out of the Hermit's Forest in order to go to the city to beg 
alms, they took into account the distances they had to travel. At the moment when the Buddha read their 
minds, a lion (simha) came to bow at the feet of the Buddha and sat down at one side. 219 For these three 
reasons, the Buddha spoke the following stanza: <2296> 

For the person who stays awake, the night is long; [307c] 

For the person who is tired, the league is long; 

For the fool who misunderstands samOara 

The Holy Dharma is long. 220 

The stanza w hich the itivrttaka gives here as an example is taken from the Udanavarga (I, v. 19) 
corresponding to the Dhammapada (v. 60). The Commentary oi tin Dhamma] niiill p. 1-12) n; < 4s quite another 
explanation (cf. E. W. Burlingame, Buddhist Legends, part 2, p. 100-108). 

217 On the forced ordination of 500 young Sakya men, see above, p. 176-177F n., andp. 869F, n. 1. See also 
Samghabheda, I, p. 203-204. 

218 The Buddha's return to Kapilavastu, his native city, is told in detail in the Mahavastu, III, p. 101-1 17; the 
Samghavastu, I, p. 187 seq.; the Nidanakatha, p. 87 seq. It is represented at Sanchi i Marshall and Foucher, Monuments 
ofSanchx, I, p. 204-205, pi. 50al) and on the bas-reliefs of Gandhara (Foucher, AgbG, I, p. 459-464). 

219 This was a brahmana who, at the time of the Buddha Vipasyin, had wickedly {cittapradusanena) insulted the 
Community. This in nil i m i ion endin up in inimal rebirth i < , i i ', m inya) lor five hundred 
lifi urn lln I i ihm ina \ , rclx m im dig the lions l in i , >ai i 

220 Udanavarga, I, v. 19 (ed. F Bernhard, p. 102) cited in the Mahakarmavibhnga (ed. S. Levi, p. 46): 

i i i < i n ya yojai 

dirgho bdlasya sanisa <h < Idliram avijdnatah // 
Dhammapada, v. 60. at the Balavagga: 

dfghd jdgarato 1 1 ti dig/nn ntassa yojanam / 



The Buddha said to the bhiksus: Before you went forth from the world (pravrajya), your mind was lazy 
(pramatta) and you slept a lot; this is why you did not perceive the length of the night. Now that you are 
vigorously seeking bodhi, during the first and third watches of the night, you are reducing your sleep; this 
is why you find the night very long. - Previously, it was in a chariot that you rode in the forests of 
Kapilavastu and you did not notice the distances. Now that you are in monks' robes (cfvara) with begging- 
bowl (pdtra) in hand, your fatigue (srama) is extreme and you take into account the length of the path. - 
Finally, this lion here, at the time of the buddha Vipasyin, was a brahamana teacher. Having heard that the 
Buddha was preaching the Dharma, he went to the Buddha, but at that moment the great assembly who 
were listening to the Dharma were silent. At once the brahmana had a wicked thought (pradustacitta) and 
uttered this harmful speech {parusyavada): "How are these shaven-headed people (mundaka) different 
from animals? They are nothing but idiots (devanampriya) 221 who don't know how to talk." As a result of 
this harmful action of speech (parusyavada), for ninety-one kalpas, from the buddha Vipasyin until now, 
this brahmana has always fallen into animal rebirths (tiryagyoniyupatti); but at this very moment he obtains 
bodhi. By his foolishness, he has gone through a very long samsara; however, today in the presence of the 
Buddha, his mind has been purified and he will obtain deliverance (vimukti). - Sutras of this kind are 
called 'extracts and reasons'. From where <2297> are they extracted? They are called extracts because they 
are taken from the Tripitaka and the Mahayana sutras. Why are they called 'reasons'? Because the three 
events that they tell about serve as justification. 

IX. JATAKA 

Stories of previous lives: 

[The lion, the monkey and the vulture] 222 

i>lio haUiiuan un o uL 7 mi nil a <j< a in 

221 Hao-jen, 'honest man' is taken here in the pejorative sense of 'imbecile' or 'idiot'. Shifts of analogous meaning are 
ill i J in 1,1 ,i in i latcd 1 in ua < <i ihi nbji cl, sec VI. H ate i e Su Phrase 1 i i 

Katre Felicitation Volume, part II, p. 13-26, Indian Linguistics, Vol. 30 (1969). 

222 Alonger verson of this jatakaoccurs in l'i i u imatib >J!u in i uti < u m I n d inl i( l.i'n at Kou-tsang 
between 414 and 421 by the Indian Dharmakscma, and later, in 594. incorporated into the Collection of the 
Ylahasamnipata of which ii makes up the fifth section: T 594. k. I 1, p. 70a23-bl8: 

Long ago, there was a lion-king (siinliaraja) living in a deep mountain cave. He always had the thought: 
"Among all the animals ! am the king: I am able to watch o\ cr and protect all the animals." Then, on that mountain, a 
pair of monkeys (kapi, markata) bore two babies. One day the monkeys said to the lion-king: "O king who protects all 
the animals, today we entrust to you our two little ones; we would like to go to look for food and drink." The lion-king 
promised to help them, and the monkeys, leaving their two little ones v< ith the king of the animals, went away. 

At that time, there was, on the mount in i \ ultui I m i // illcd Li-kien 'Keen Sight' 

( Tiksnadarsana?). While She lion king w as sleeping, he took away the two little monkeys and went to perch on a cliff. 
Having awakened, the lion king addressed the following stanza lo the vuiiure -king: 
Here I send a prayer to the great vulture-king. 



Once (bhutapurvam) the Bodhisattva was a lion (simha) living in the forest. He was joined in friendship 
w ith a monkey (kapi. markata). The monkey <2298> entrusted his two little ones to the lion. Then there 
came along a famished vulture (grdhra) in search of food. Finding the lion asleep, he stole the two little 
monkeys and went to perch at the top of a tree. When the lion awoke, he searched for the babies and did not 
find them. Seeing the vulture at the top of the tree, he said: "The monkey had entrusted his two babies to 
me, but while I was watching them, I was not careful; this is how you took them away and now you have 

My only wish is that he magnanimously grant my prayer: 
May he very kindly release these little ones. 
May I not be ashamed at having failed in my promise. 
The vulture-king replied to the lion-king with this stanza: 
By flying, I can pass through space. 

Already I have passed through your realm and I am not afraid. 
If you truly must protect these two little ones, 
You must give up your body to me. 
The lion-king said: 

Now, in order to protect these two little ones 
I give up my body unsparingly like some rotten grass. 
1 f 1 break my word in order to save my life, 
How could it be said that I am faithful to my promise? 
Having spoken this stanza, the lion climbed up with the intention of jumping off the cliff. At once the 
vulture-king answered with this stanza: 

The man who sacrifices his life for another 
Will attain the supreme happiness (aiiuttarasukha). 
Now I give you back the two baby monkeys. 
May the king of the Dharma not do any harm. 
[Then the Buddha said to the bodhisattva Sagaramati]: O sun of noble family, the lion at that time was me; 
the male monkey v. as Kasyapa: the female monkey w as the bhiksuni Bhadrapala: the l\\ o baby monkeys were Ananda 
m ) K hul tin if in I ii i hi] uti i| 

- A summary of this jataka v\ ith the title The lion king w illing to give his life for the monkeys" appears in 
the King-liu yi-siang (T 2121, k. 47, p. 244bl6-c9), a collection of texts taken from the Chinese Buddhist canon, 
compiled in 516 at Nankin by Pao-tch'ang. 

A developed version of the same jataka also occurs in a new translation of the Sagaramatipariprccha, T 400, 
k. 16, p. 515a23-bl9, made at the end of the 10 th century. 

The story is well known in central Asia. The Khotanesc Jatakastava (cd. M. J. Dresden, 1955, no. 32, p. 436) 
dedicates a note to it: The vulture w ith sharp beak seized the young ones, two young monkeys whom the monkey had 
left in your charge for a refuge. Your mind was most greatly agitated in your compassion. - You tore the delicate skin 
on your limbs. Great drops of blood, manj and thick, a sacrifice, you gave away for them, as a propitiatory ransom, so 
that then he gave them back to you. 

Representations on the painted walls: cf. E. \\ aid i liinuli Oh lie I) lliui< i und den Stil des 
Wandgemalde aus Qyzil bei Kutcha I, in A. vonLeCoq ' , che S tantike in Mittelasien, VI, 1928, p. 51, 

fig. 154-157. 



them. I have broken my promise and I invite you to make an agreement. I am king of the animals (pasu) 
and you are king of the birds (paksin); our dignities being equal, an exchange can be made." - The vulture 
answered: "You do not appreciate the circumstances: today I am hungry and weary; why discuss our 
similarities and our differences? " - Judging that it was impossible for him to gain satisfaction, with his 
own claws (tfksnanakha) the lion tore off the flesh of his sides (parsvamamsa) and traded it for the baby 
monkeys. 

[The red fish] 223 

223 The mention of the yellow sickness am! the red fish allows us to recognize the avadana of king Padmaka, told in 

1) Avadanasataka, I, p. 168-172, no. 31: Padmaka (transl. Feer, p. 1 14-1 16). - Siuan tsi po yuan king, T 200, 
k. 4, p. 217al-c4: no. 31: King Lien-houa (Padmaka) gave up his body and became the red fish. 

In olden times, the Bodhisattva was Padmaka. king of Benares. An autumnal epidemic, the yellow sickness 
(panduroga), broke out in the city. I he king himself began to take care of his subjects, but all remedies were in vain. 
The doctors advised him to capture the fish called Rohita to cure the sickness but no one succeeded in capturing it. 
Faced with the distress of his subjects, the king sacrificed his life for them by wishing to appear as the great Rohita fish 
in the Valuka river of Benares. He dropped on the terrace of his palace, immediately died and appeared in the river as 
the great fish "like unto ambrosia (aiurtaf. I he inhabitants of the city ran up w ith (licit knives to cut up the still living 
fish. For twelve years he filled beings with his own flesh and blood, never letting his mind stray from supreme bodhi. 
When the disease died out, the Rohii Bsh i dh >i nd id I tmkin Padmal i fot you I have sacrificed my 
own life and have taken on this new form of existence. When I attain si ipi cine perfect bodhi, 1 w ill liberate you from 
the ultimate sickness (atyantavyadhi) - i.e., samsara - and establish you in nirvana." 

2) Bodhisath a\ danakalpalal I oil : dm 1 do d. Da II p > 6 '29 cd. Vaidya, II, p. 544: 

abhavam padnuikainhni 'hain varanasyani nrpalj purii 
in in lun inastn .',' /',' / ,/, inn /ami <y in >• 
i i i i \ i i i u to inhliu i 

ksaneiiairaliain ahliavani siinialuni valutas thnih //!()// 

3) P'ousa penning king, T 155, k. 3, p. 119M8-29: 

During an epidemic, the king I'o-mi (Padmaka?) uprooted and burned the leaves oi'a tree that caused lite 
sickness, then he threw himself into (he water, changed into a fish and invited his subjects to cat him. All the sick 
people who ate his flesh were cured. 

4) Khotanese Jatakastava, ed. and transl. by Dresden, p. 439, 39 th story: 

As King Padmaka, you saw the people in distress, ill w ith hunger, w ithoui I efuge, troubled. A red fish you 
became like a mountain of flesh. The people ate you; they became quite well. 

In yet other circumstances, the Bodhisattva changed into a great fish to save li\ ing beings, but it is not a 
question either of Padmaka or Rohita. 

5) Rastrapalapariprccha, ed. f'inot, p. 26. I. 7-8:'l ransl. Ensink, p. 26: 

hodliicariiu caraiuaijaliu purvain 
matsya babhiiva yada jalacari ■ 



Once in time gone by (bhutapurvam atTte 'dhvani), the entire population was stricken with a disease that 
turned them yellow and <2300> pallid (pitapdndukarogd). The Bodhisattva then changed into the red fish 
(rohitamatsva), gave his own flesh (svaka mamsa) to the sick people and saved them from this disease. 

[The bird that broke a net] 224 

tyakta maydsraya satvahitdya 
, , n hliili 

6) Lieou tou tsi king, T 152, k. 1, p. Ic26 2b? (transl. Cha\ amies, Contes, p. 11-14), Story no. 3: 
Daridrajataka: 

Once the Bodhisattva was a poor man who, in order to prevent the fish from devouring one another, threw 
himself into the sea and offered himself to the big fish. He was reborn as king of the sturgeons: his body measured 
several lis. Finding at the seashore a kingdom that was suffering from drought, he climbed out onto the shore. The 
people of the land began to devour him to maintain their lives. Although they ale his flesh for many months, the fish 
lived forever. 

7) Chen king, T 154, k. 5, p. 107h8-21: chap. 55 P'i yu king (cf. Chavannes, Contes, IV, p. 87). 

In a land close to the ocean, in order to save his people who were reduced to famine by drought, the king Sa- 
ho-ta (Sarvadatta . I", [ d iting il r si ml Ik d> 1 nd . unci k as a gi im> ish \ho if sh nourished the 

Above, p. 714F, the Tin n ntioi d iln kin r\ J n >i u imdada to whom several jatakas arc 
dedicated; see also the Khotanese Jatakastava, ed. Dresden, p. 433, 24* story. 

8) Hien yu king, T 202, k. 7, p. 402a5-b24, chap. 38 entitled Cho-feou-lo-kien-ning (Sardulakarna); hDzahs 
blun (Tib. Trip. 1008) oderder Weise und dcr Thor iibersetzt und herausgegeben von J. J. Schmidt, ch. XXVI. 

In order to save his people from a long drought, Sardulakarna, king of Jambudvipa, jumped from the top of a 
tree into a great river where he was reborn as an immense fish. For twelve years, the inhabitants were able to feed on 
his flesh. 

The theme of the Bodhisattva-fish is exploited in the mural paintings of central Asia (E. Waldschmidt, Uber 
die Darstellungen..., in B 'i kit i ixitaiitil \ I p. 59-60., fig. 198-200) and the scupturcs of Barabodur (Krom 

and van Erp, Bai i Irci hi cm criptii 1927, p. 430 idles IBb 74-76). 

In the form of a snake, the Bodhisattva repeated the deeds he had accomplished in the form of a fish. See Si- 
yu-ki (T 2087, k. 3, p. XSi i \ 6 hen it i lid that in tin allc\ >l ! I ncai mi ,i i cr\ iii> u s the great sttipa 
of Sou-mo. When )U latha ita is om kra D< ldi ill orld i uffcrin from an pidemi •> il i i li d >il 
on beings and changed himself into a sou-mo snake, all those who ate his flesh were cured. 

In this regard, T. Wattcrs, On Yiiang Clnvung's Travels, I, p. 236, mentions a Jataka of the Bodhisattva taking 
place in the land of Kuru, district of Thancsvar, capital lndraprastha. According to the Ratnakuta, T 310, k. 8, p. 44cl7- 
29, when the Bodhisattva was Sakra devendra, he went to his coiintn and changed into a reptile called called Jeu- 
leang. Rising up into the sky, he addressed the inhabitants of Jambud\ tpa in stanzas, promising to cure them if they cut 
off his flesh and ale il. the sick people gathered there in crowds in the land of ICuru, cut up the reptile and ale it. All 
were cured. The flesh of the snake undcrw cut no decrease and unendingly renewed itself. 
224 Unidentified Jataka. 



Once (bhutapurvam) the Bodhisattva was a bird (paksin) living in the forest. He saw a man sunk in the 
deep water, a place not frequented by people. The man [308a] had been caught in the net (Jala) of the deity 
of the waters (udakadevafa). Now whoever is taken by this net does not escape. The bird knew the means to 
liberate him. He went to the Perfumed Mountain {gandhamddana), took a medicinal plant (osadhi) and 
spread it over the net; the mesh of the net broke and the man was able to escape. 

- There are innumerable stories of this kind where people are saved: they are called Jatakas. 



X. VAIPULYA 

P'i-fo-lie 'Vaipulya'. In the language of the Ts'in, it means 'developed surra'. These are the 
Mahayanasutras, for example: 

Pan-jo-lo-mi king ( Prajnaparamitasulra). 

Lieou-po-lo-ii king { Salparamitasutra). 

Hoitu-cheou A7/;g(Kusalamulasamparigrahasutra). 

Fa-houa king (Saddharmapundarikasutra), 

Fo-pen-k'i-yin-yuan king, 

Yun king (Meghasutra), 

Ta run king (Mahameghasutra, perhaps T 387). <2301> 

- Innumerable and incalculable are the surras of this kind preached for the obtaining of supreme perfect 
enlightenment (anuttara samyaksambodhi). 

XI. ADBHUTADHARMA 

Wei-ts 'eng-yeou 'Adbhutadharma'. When the Buddha manifests his many miraculous powers (rddhibala), 
beings are astonished at these miracles (adbhuta). 

Thus, at his birth, 225 the Buddha emitted great rays (arcis) that illuminated the 
trisahasramhasahasralokadhatu and the dark intermediate places (lokdntarikd) ; he also illuminated the 
trisahasramahasahasralokadhatus of innumerable buddhas in the ten directions. 

Then, in front of the Buddha's mother there appeared a beautiful clear pool (udapana) to bathe the 
Bodhisattva. Brahma-devaraja held a parasol (chattram dhdrayati), Sakra-devendra washed his body and 
two Nagas [each] emitted a stream of water (ydridlulra). 

As soon as he was born, the Bodhisattva took seven steps without anyone's support (sampratajato 
bodhisattvah saptapaddni prakrdntah parigrhito na kenacii); wherever he placed his foot, lotuses grew up 



225 The miracles thai marked the birth of the Bodhisattva have been mentioned above, p. 6-10F, 1343-1344F. 



(yatra yatrti pacta 230 ' / a fa latn i i id hava i nd he sail I will 

save all beings from birth ijdti), old age (jam), sickness (vyddhi) and death (marana)." 

There was a great trembling of the earth (prthivicdla); the gods rained down flowers; the trees emitted 
sounds (ghosa) and heavenly music (divyaturyd) began to play. The innumerable marvels of this kind are 
called adbhutadharma. 



XII. UPADESA 

1) The Louen-yi (upadesa) 'exegesis' responds to questioners and explains the 'why'; furthermore, it 
broadly explains the meanings (artha). 

[Example of Sthaviran upadesa] 

Thus, the Buddha spoke of four truths (satya). 

Which are these truths? - The four noble truths (dryasatya). 

What are these four? - The noble truth of suffering (duhkha), its origin (samudaya), its cessation (nirodha) 
and the path that leads to it (nirodhagdmimpratipad). That is an upadesa. 

What is the noble truth of suffering? - The eight kinds of suffering: suffering of birth (jdtiduhkha), etc. 226 

What is the suffering of birth? In each place where a being is born, he experiences suffering. 

- Exchanges such as these and answers broadly explaining the meaning are called Yeou-po-t'i- cho 
(upadesa). 

[Example of Mahay anist upadesa] 

Again, in the Mahayana, the Buddha spoke of the six perfections (pdramita). 

What are these six perfections? They go from the perfection of generosity (ddnapdramitd) up to the 
perfection of w isdom {prajndpdramitd). 

What is the perfection of generosity? - The perfection of generosity is of two kinds: ;') complete 

(sampanna); ii) incomplete (asampanna). 

What is complete perfection of generosity? - That which is joined to the perfection of wisdom and which is 
obtained by the <2303>bodhisattva who has reached the tenth abode (vihdra) is said to be complete. 227 

What is incomplete perfection of generosity? As long as the bodhisattva who, for the first time has 
produced the mind of bodhi (prathamacittotpddika), has not obtained the conviction that dharmas do not 



6 Cf. p. 1458, n. 1; 1745F; add Samghabheda, I, p. 137 to the references. 

7 In the tenth ground, the bodhisattva attains anasrava prajna. 



arise (anutpattikd dharmaksdnti), his perfection of wisdom is not joined to the perfection of wisdom and is 
said to be incomplete. 228 

[In regard to the following perfections], up to and including the perfection of dhyana, there are similar 



As for the perfection of wisdom (prajnaparamita), it is complete if it [308b] possesses the power of skillful 
means (updyabala); it is incomplete if it does not possess it. 229 

2) Moreover, the following are also called upadesa: 

a. the Commentaries given by the Buddha, 

b. the sutras explained by Mahakatyayana, 230 

c. the teachings given in accordance with the Dharma by worldly individuals (pt thagjana ) up to the period 
of the counterfeit Dharma (pratirupaka dharma). 

FINAL COMMENTS 

[The passage of the Prajnaparamitasutra commented on here spoke of the bodhisattva wishing to hear the 
twelve-membered speech of the Buddha,"whether or not this speech has been heard by the sravakas" iyac 
ca srdvakaih srutam vd na srutam vd). Actually there is the speech of the Buddha not heard by the 
sravakas.] <2304> 



Speech not heard by the sravakas: - 

1) Sometimes, the Buddha preached the Dharna only to bodhisattvas and there were no sravakas there t( 

hear. 



In the eighth ground, the bodhisattva obtains anutpattikadharmaksanti w liich dcstro\ s the passions (klesd) but does 
not completely eliminate their traces (vdsand). 

129 According to lie I lesti, Frcn h ti nsl., ] il d >'\ Mi Ulu ill krama I p 19 wisdom (prajnd) 

without skillful in in (u "/< >' li bound (h n i in furnished with killful m in (uj vasaiu a\ uktci), it is free 
(moksa). 

230 It happened that the Buddha, having briefly explained the Dharma, went back to his cell. Then, doubting that they 
understood well, the monks wenl to Katyayana to ask him to explain the words of the teacher, for, they thought: "This 
Venerable Mahakatyayana, praised b\ the Teacher and venerated by his wise colleagues is able to explain fully the 
meaning" ( i \ Via < > Inn i\ > > ca \ 

pal oh c'ayasma i\ Bliayavata safil I i 

vittharena attham vibhajitum): cf. Majjhima,I, p. 1 10; III, p. 194, 223; Anguttara, V, p. 256, 259-260. See also 
VimalakTrtidnirdvstL French iransk, p. 164-165. 

Flscwhcrc, the Buddha proclaimed Katyayana 'the foremost of those who explain full) the meaning of the 
concise words ol Mi buddha" l ' \ ham i i): cf. Anguttara, 1, p 



2) Transforming himself by the power of his superknowledges (abhijndbala), the Buddha often went to 
universes accessible to one person only (ekdyanalokadhdtu) 23] and preached the Dharma there. 

3) The Buddha preached the Dharma to the gods of the desire realm (kdmadeva) and to the gods of the 
form realm (rupadeva), 232 and as there are no sravakas there, the latter did not hear him. 

Question. - But there are arhats endowed with the six superknowledges (abhijna) and when the 
Buddha preaches, even if they are not there, they can hear him with the divine ear (divyasrotra) and see 
him with the divine eye (divyacaksus). If they really know things of the past by means of the memory of 
their earlier existences (purvanivdsdnasmrti), how then would they not have heard the Buddha? 

Answer. - The power of the abhijnas of the sravakas does not extend that far: that is why they do not hear 
him. 

[Gandavyuha]. 233 - Moreover, when the Buddha preached the Pou'k'o-sseu-<2305> yi-kiai-t'o king 
(Acintyavimoksasutra) to the great bodhisattvas, Sariputra and Maudgalyayana who were at the Buddha's 
left and right, could not hear because they had not planted the causes and conditions necessary to hear 
Mahayana things. Thus the ascetic in dhyana who has entered into the absorptions (samapatti) of the 



231 Doubtful translation: sec Edgerton, Hybrid Dictionary, p. 154, s.v. ekdyana. 

232 The Buddhas have access to the kamadhatu and rupadhatu heavens. They go there by means of magic (rddhi) in the 
time it takes for a strong man to extend his bent arm or to bend his stretched arm (tadyathd halavan purusah 

sainkuucitain xa halimii prasaraxet prasaritaiii xa sainkuheayet). 

During the seventh year of his public life, Sakyamuni went to spend the rains season in the Tra\ i hum i 
heaven, one of the six classes of Kamadevas (cf. p. 22291', n. 2). 

The Buddha Sikhin, leaving the Arunavati palace, appeared (patur ahosi) in the Brahmaloka: Samyutta, I, p. 
155. 

The Buddha Sakyamuni, desiring to nice! Baka brahma w ho v, as harboring heretical views, left the city of 
Ukkattha (in Kosala) where he was and came to the Brahmaloka: Vlajjhima, I, p. 326. 

It is stated in the Samyutta, V, p. 282, that the Buddha went to the Brahmaloka either in a spiritual body 
(manomayena kayena) or with abody formed out of the four great elements (eatiiinaliahliiitikena kayena). 
-"■' According io She Gandavyuha, also called Acintyavimoksa, (he Buddha who was in the Jctavana in Sravasti 
together with an immense crowd of bodhisattvas and sravakas, entered into the simhav ijrmbhitasamadhi and 
accomplished a whole series of wonders (vikurvita). Onh the bodhisattv as saw ii: the sravakas. Sariputra, 
Maudagalyayana, etc., who at the time were at the side of and behind the Blessed One, saw nothing. Indeed, that which 
is in the range of sight of the bodhisattvas is not w ithin (he range of sight of the sravakas. 

ndavyuha, cd. Suzuki, p. 19/ Te / I va J i i , ' 

puratovamadak*, ha to I ikliairi san vane hud \ adiaksuh... // tat 

i i i i / i i i ■ teua tt mahasravakas 

tatraiva let ax a > I I > ' / / 

na pasyanti // 

Chinese versions: T 278, k. 44, p. 679c; T 279, k. 60, p. 322b-323a; T 293, k. 2, p. 666a. 



spheres of totality (krtsnayatana) can cause all the waters {up-) to change into fire (tejas), but other 
people cannot see this. 

- [The Prajnaparamitasutra] also speaks about the bodhisattva] "wishing to receive-retain (dhdrayitum) 
entirely the [speech of the Buddha]." 'To receive' is to be present respectfully; 'to retain' is to remain for a 
long time without losing. 235 



Tryadhvabuddhapravacana 

Third Section HEARING THE TEACHINGS OF THE BUDDHAS OF 
THE THREE TIMES 



Sutra (cf. Pancavimsati, p. 31, 1. 8-13; Satasahasrika, p. 100, 1. 14-102, 1. 16). - Furthermore, O Sariputra, 
the bodhisattva-mahasattva must practice the perfection of wisdom if he wishes to understand, retain, 
practice and make known [widely] to others everything that the Blessed Buddhas in the ten directions in 
universes as numerous as the sands of the Ganges have said, are saying, or will say (Punar aparam 
Sariputra yat kimcicl dasasu diksu gangdnadrvdlukopamesu lokadhdtusu hiiddliair hhagavadbhir bhdsitam 
bhasyate ca srutva tat sarvam udgrahFtukdmena dluirayitiikameiui pratipattiikdiiwna parebhyas ca 
vistarena samp kdsayitukdiuc/ia ben vei Isath nap \ n siksitavyam). 



Sastra. - 

Question. - Above (p. 2276F), the Prajnaparamitasutra spoke of the [308c] bodhisattva who, "in order to 
retain and not forget the words of the Buddhas of the ten directions", must practice the perfection of 
wisdom; why does it speak again here about understanding and retaining the teachings of the Buddhas of 
the three times? <2306> 

Answer. - Above, the sutra spoke of the bodhisattva wishing to retain the teachings of the Buddhas of the 
ten directions and, since one does not know what the teachings were, it specified that it was a matter of the 
twelve-membered scripture (dvddi t idrigi ,7 >rava> . in 1 ) w hich the sravakas heard or did not hear. 

Above, the surra mentioned only the Buddhas in universes as numerous as the sands of the Ganges: here it 
speaks of the teachings of the Buddhas of the three times as numerous as the sands of the Ganges. 

Above, it was a matter only of retaining, not forgetting, these teachings, and it was not a question of the 
benefits coming from this remembering; here the sutra wants them revealed to other people. This is why the 
sutra has returned to this topic. 



This is explained fully in the Acintyavimoksa 
235 This alinea is obviously a Chinese gloss. 



Fourth Section ASSURING ONE'S OWN GOOD AND THAT OF 
OTHERS 



Sutra. - Furthermore, O Sariputra, the bodhisattva-mahasattva must practice the perfection of wisdom if he 
wishes to understand what the Buddhas of the past have said and what the Buddhas of the future will say 
and, having understood it, to assure his own good and that of others (svaparartha). 



Sastra. - 

Question. - It is possible to understand (udgrahitum) and retain (dharayitum) the teachings currently given 
in the ten directions by the Buddhas of the present; but the teachings of the past have disappeared and those 
of the future do not yet exist; then how can one understand them? 

Answer. - 1 have already answered that question above, but I must repeat myself here: 

The bodhisattva possesses a concentration called 'concentration of seeing the Buddhas of the three times' 
(tryadhvabuddhadarsanansamddhi); the bodhisattva who has entered into this concentration sees all the 
Buddhas of the three times completely and hears their teaching (dharmadesand). Similarly also, some 
heretics (twthikd) and eminent hermits (purusarsi) see and hear, by the power of their wisdom 
(prajndbala), the things of the past (atitadhvan) that, however, have neither form (akrti) nor language 
(vyavalulra). 

Furthermore, the power of the bodhisattvas is inconceivable (acintya) and, although the past has neither 
form nor language, they are able to see it and hear it <2307> either by using the power of the dhararus, 236 or 
by inference (anumana), by deducing the things of the past and the future from the present. 

This is why it is said here that, in order to obtain these results, it is necessary to practice the perfection of 
wisdom. 



Andhakaravabhasana 

Fifth Section ILLUMINATING THE DARKNESS OF THE 
INTERMEDIARY WORLDS 



Sutra, (cf. Pancavimsati, p. 31, 1. 15-19; Satasahasrika, p. 102, 1. 16-104, 1. 16). - Furthermore, O Sariputra, 
the bodhisattva-mahasattva must practice the perfection of wisdom if he wishes to illumine with his 
brilliance all the darkness of the intermediary worlds - there where neither the sun nor the moon shines - in 
each of the ten directions, in the universes as numerous as the sands of the Ganges (Punar aparam 

Sariputra yd dasa.su diksu gangana-clFvalukopamcsu lokadhatusv auclliakdratamisra yatra 



Particularly She srutadharadharani which has been mentioned above, p. 3 1 81', 3281-'. 1865b. 



suryacandrakasau na bhasatas tah sarva avabhasayitukamena bodhisattvena mahasattvena 
prajnaparam itayam siksitavyam) . 



Sastra. - 

When the Bodhisattva came down from the Tusita heaven into his mother's womb (yasmin samaya 
bodhisattvas tusitad devanikdydc cyutva mdtiih kuksav avakrdmati), his body emitted a radiance 
(avabhdsa) that illuminated all the universes (lokadhdtu) and also the intermediary worlds, the places of 
darkness (lokantarika andhakdratamisra). In the same way also, at the moment of his birth, his radiance 
shone everywhere. In the same way also, he emitted a great radiance when he attained supreme perfect 
enlightenment {yasmin samaya 'nuttaram samyaksambodhim adhigacchati), when he turned the Wheel of 
Dharma (yasmin samaye dharmacakram pravartayati) and when he entered into parinirvana (yasmin 
samaya 'niipaclisese nirvanaclhcliau parinii rdsyaic).'' 

In other circumstances as well, he manifests his great magical superknowledgc (rddhyabhijna) and emits a 
great radiance. Thus, when he wants to preach the Prajnaparamita, he manifests his great rddhyabhijna by 
means of a great brilliance that illumines everywhere the intermediary worlds, places <2308> of darkness 
(lokdntai ika andhakdratamisra). Thus is his miraculous radiance spoken of in many places in the surras. 

Question. - But that is the power of the Buddha; why are you speaking [309a] about the bodhisattva here? 

Answer. - Here it is matter of the bodhisattva "wishing to obtain this power and to practice the perfection 
of wisdom" for this purpose. There are great bodhisattvas who have this power. Thus the bodhisattva Pien- 
ki (Samantabhadra), the bodhisattvas Kouan-che-yin (Avalokitesvara), To-ta-che Mahasthamaprapta), 
Ming-kang (Jalinlprabha), Wou-leang-kouang (Amitabha), etc., have that power and their bodies emit an 
immense brilliance (paramanprabha) illuminating in the ten directions universes as numerous as the sands 
of the Ganges. 

[Great SukhavatTvyuha\. 238 - Thus, in the universe of the Buddha A-mi-t'o (Amita), the bodhisattvas emit a 
perpetual radiance (nityavabhasa) illuminating a hundred thousand leagues (yojanasatasahasra). 

Question. - Because of what action (karman) does the bodhisattva acquire such a physical radiance? 

Answer. - He has acquired this splendor thanks to the purity of his physical actions (kdyakarmavisuddhi). 



-' On these four occasions, (he Buddha emits a brilliance that illumines all the universes and the intermediary worlds 

plunged into darkness. The main source of inspiration for (he Traite here is a sutta of the Anguttara, II, p. 130-131, 

already mentioned above, p. 1992F. For these intermediary worlds, see p. 1952F, n. 2. 

238 Great SukhavatTvyuha, ed. A. Aslnl i J > i ksctn \esrdvacakd te 

van vojaiiai vol] l ahhaya u 

i phutii - In this buddha field [of Sukh;i\ all], she sra\ akas have a radiance of 

one armspan, the bodhisattvas have a radiance of hundreds of thousands of millions of leagues, except forthe 

bodhisattvas [A\ In i I I a h rapta] I > I hi! | i 1 i ] univci i I id 

illuminated. 



[Pretasiitra]. - As is said in a sutra, there was a preta whose head was like that of a pig (suka) and foul- 
smelling insects (putikrmi) came out of his mouth; however, his body was golden in color 
(suvarnavarndvabhdsa). In a previous lifetime (purvake janmani), this preta had been a bhiksu, but he 
insulted a stranger monk with harmful words (pdrusyavdda). Since [as a bhiksu] he had observed the pure 
precepts (visuddhasila), his body had radiance; but, having uttered harmful words, stinking insects came 
out of his mouth. 

A sutra says that, according to the purity of mind (cittavisuddhi), the radiance is superior (agra), middling 

(muclhyu) or inferior (uyuixi). 

The Parittabhas, Apramanabhas, Abhasvaras [of the second dhyana] and the gods of the desire realm 
(kdmadhdtudeva) possess a radiance <2309> because, out of the purity of their mind, they make gifts and 
observe morality. 

Moreover, some people, out of compassion for beings, have set lamps {dipa) in dark places; they have 
honored the holy images (pratimd) and shrines (caitya); they have offered shining things like pearls (mani), 
windows, mirrors (ddarsa), etc.; this is why their bodies have radiance. 

Moreover, by constantly practicing the mind of loving-kindness (maitricitta) and listening to all beings, the 
mind becomes pure [and the body shines]. 

Moreover, by always practicing the concentration of the recollection of the Buddhas 
(buddhdnusmrtisamddhi) and thinking about the high qualities of the Buddhas, one acquires a great bodily 
radiance. 

Finally, the yogin who constantly practices the sphere of totality of fire (tejahkrtsndyatana) converts 
(paripdcayati) fools (bala) and people of wrong view (mithyhadrsti) by means of the brilliance of his 
wisdom. 

As a result of such actions, one acquires mentally the lucidity of wisdom (prajnd) and brilliance physically. 
As a result of such actions, one finds the purity of physical brilliance (kdydvabhdsavisuddhi). 



Sixth Section MAKING KNOWN THE NAMES OF THE THREE 
JEWELS 

(triratnasabdaprakasana) 

Sutra (cf. Paiicavimsati, p. 31, 1. 19-32, 1. 1; Satasahasrika, p. 104, 1. 16-106, 1. 20). - Furthermore, O 
Sariputra, in each of the ten directions, there are universes as numerous as the sands of the Ganges where 
beings hear neither the name of Buddha nor the name of the Dharma nor the name of the Samgha. The 
bodhisattva-mahasattva who wishes to establish all these beings in right view and cause them to hear the 
names of the Three Jewels must practice the perfection of wisdom {Punar aparam Sariputra ydvanto 

'"'' Unidentified sutra. 



ckisa.su dik.su gangcinaclFvcilukopamci lokadhcitavo yatra na buddhasabdam na dharmasabdam na 
sainghasahdain sattvdh srnvanti. intra Iokaclhcitu.su tan sarvasattvcin samyadrstau p>i aitsihapayitukdmena 
triratna.sabddn srdvayitukdntena hodhisatt\ en a malulsattvena prajncipciramitciycitn siksitavyam) 



Sastra. - 

In a region where there had previously been no Buddha, no Dharma, no srupa, the bodhisattva builds a 
stupa and, as a result of this action, he obtains, in the course of a rebirth (punarbhavd), the perfection of 
power (balasampad); in regions where there is no Buddha, no Dharma, no Samgha, he praises the Three 
Jewels (triratna) and helps beings enter into right view (samyagdrsti). <2310> 

It is said in a sutra: In a region where there is no buddha srupa, a man built a stupa and thus gained a 
brahmic merit (brclhmatn punyam), i.e., an immense merit. 240 As a result of that, he quickly attains the 
dhyanas and, by means of these dhyanas, he acquires an immense superknowledge of magical power 
(rddhyabhijnd). By its power, he goes in the ten directions and praises the Three Jewels and right view. 
Those who previously did not know anything about the [309b] qualities (guna) of the Three Jewels acquire 
faith in them thanks to this bodhisattva. By means of this faith (sraddhd) in the Three Jewels, they are 
certain that sin (dpatti) and merit (punya) have action (kcirmaii) as their cause and condition. Thus, 
believing in the efficacy of actions, they understand that samsara is bondage (bandhana) and nirvana is 
liberation (moksa). 

For a eulogy on the Three Jewels, see (p. 1340-1406F) what has been said in regard to the eight 
recollections (anu.smrti). 



Seventh Section HEALING THE SICK AND THE UNFORTUNATE 



Sutra (cf. Pancavimsati, p. 32, 1. 4-8; Satasahasrika, p. 106, 1. 20). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva must practice the perfection of wisdom if [he formulates the following wish] in 



240 The person who builds a Tathagata stupa u here (here has not previously been one is one of the four persons 
producing brahmic merit: cf. Ekottara, T 125, k. 21, p. 656M-9; Vibhasa, T 1545, k. 82, p. 425cl3-21; Kosa, IV, p. 
250. 

am h il h da 11. p. 206-20 Catvara it vc/i n nycm < <\ me eat\ '. (I i 

pudgalah cipratistlutcip'wvc prthiviprciclc.se tcithci;j,atcisya .... hrahiiiaiu punyam prascivati, kalpani sveayesu moclate. 

Transl. - Four persons produce a brahmic merit: ;') he who builds a stupa enclosing bodily relics of the 
Tathagata in a place on earth w here (here has not been one: //') he who founds a monaster, for (he Community of monks 
of the four cardinal directions in a place on earth w lure there has not been one: Hi) he w ho re unites a community of 
disciples of the tathagata where a schism had arisen; n hi ho cmbrao this cut in \ odd in a nnnJ i ociatcd nh 
loving-kindness, a mind free of enmity, free of rivalry, free of malice, developed, increased, immense, well-practiced, 
and remains therein. I hesc four persons produce a brahmic merit and rejoice in the heavens for a kalpa. 



regard to beings in the ten directions in universes as numerous as the sands of the Ganges: "By my power 
may the blind see, the deaf hear, madmen recover their minds, may naked people receive clothing and may 
those who are hungry and thirsty be satisfied" (Punar aparam Sariputra ye dasasu diksu 

ganganadivdlukpamc.su lokadhatusv aiulhah sattvcls tc mamanubhavcna caksuscl rupdni draksyanti. 
badhirah srotrena sabdan srosyanty, unmattah smrtim pratilapsyante, nagnas avardni pratilapsyante, 
ksudhitcipipdsiiclh purnapdtrd bluivisycmtfti hodhisattvcna nuihdsciitvena prajhdpdramitdydm siksitavyam). 



Sastra. - 

The bodhisattvas who practice the unhindered (api en tataoi ndvarand) praji I] i i amita become Buddha if 
they attain unhindered deliverance (yimoksd). But if they become bodhisattvas with a body born from the 
fundamental element (dharmadhdtujakdya), like Manjusri, etc., dwelling on the tenth bhumi 
(viharabhumi), they are endowed with many perfections of qualities (gunasampad). Everyone who sees 
them obtains what they wish for (yathdpranidhdnam). Just as with the cintamam wishes are all fulfilled, so 
it is with the bodhisattvas of dharmadhdtujakdya: everyone who sees them obtains what they desire. 

Moreover, from his first production of the mind of bodhi (prathamacittotpdda) and during innumerable 
kalpas, the Bodhisattva has healed the 96 eye diseases; 241 for innumerable lifetimes, he has given his eyes 
to beings; by the brilliance of his wisdom (prajndvabhdsa), he has destroyed the darkness of wrong views 
(mithyadrstitamas); out of his great compassion (mahakaruna), he wants the wishes of all beings to be 
fulfilled. As a result of such actions, how would beings not recover their sight on seeing the body of the 
Bodhisattva? And it is the same for all the other sick people. 

Concerning these [miraculous cures], see what has been said above (p. 485-495F) in [the chapter XIV 
entitled] Fang-kouang (Rasmipramoksa). 



Manusyatmabhava 

Eight Section ASSURING A REBIRTH AMONG HUMANS 



Sutra (cf. Pancavimsati, p. 32, 1. 8-9; Satasasrika, p. 109, 1. 20-110, 1. 4). - Furthermore, O Sariputra, in 
each of the ten directions, in <2312> universes as numerous as the sands of the Ganges, there are beings in 
the three bad destinies. The bodhisattva-mahasattva who wishes that "by his power, all those beings may 
attain a human existence" must practice the perfection of wisdom {Punar aparam Sariputra ye dasasu 

diksu gangdnadfvalukopamesu lokadhatusu durgatyupapaniuih sattvds te sarve mamanubhavena 

ii ibdvcun pra \ »; oclhisaih liivcna pi ulra va ia\ i 



1 See above, p. 486-487F. 



Question. - It is as a result of a good action (kusaladharman) accomplished by oneself that one attains a 
human existence (manusyatmabhavd). Why then does the bodhisattva here wish that, by his power 
(mamdnubhdvena), beings in the three bad destinies may find a human existence? 

Answer. - It does not say that it is because of an action of the bodhisattva that beings obtain a human 
existence; it states only that it is as a result of the beneficent power (anubhdva) of the bodhisattva that they 
obtain it. By the power of his superknowledges (abhijnd), his transformations (nirmana) and his preaching 
(dharmadesana), the bodhisattva makes beings practice the good (kusala) and thus acquire a human 
existence. 242 See what a sutra says: <2313> 



Actions arc strict!} personal and non-communicable: the good as vv ell as the bail actions ripen for their author and 
for no-one else: 

.Ylajjhima, 111, p. 203: 7 utdayada / mi laiimii > 

Beings have let i i ihci n property, hcril mill tons and refuge. 

Majjhima, III, p. 181: Tain k/to pana te clam papain kaininain n 'cva inatara /attain na hltatara /attain na 
hhaginiya /attain na mittamaccehi /attain na iiatisalo/tite/ii /attain na sainanahralnnanelii /attain na devata/ti /attain; 
taydv'etampuj kaininain l w \ tssa i < // vedissast - This bad action which is yours was 

not done by your mother or your father or your brother or your sister or by your friends and advisers or your relatives 
and blood-kin or the monks and brahmanas or the gods. You alone have done this bad action; you alone will gather the 

Anguttara, III, p. 186: Yam I he man 

\v ill be the inheritor of the good or bad actions that he will accomplish. 

Action determines births: ii projects beings into good or bad destinies: 

.Ylajjhima, 1, p. 390: Yam karoti tena npapajjati. -As the work that he accomplishes, such is the existence 
that falls due to t n | ( i i'i ladaranyaka Upan II (J i [ 0) tuna kurute, tad 

abhisampadyate, "he reaps according to his actions" C h nd > ya Up misad, V, 10, 7 (ed. Foucher, p. 68): Tadya iha 
ramaniyacaranah, ahliyaso ha vat te ramaniyain yonim apadyeran. "Those who have satifactory conduct have the 
future of obtaining a satisfying birth."] 

1 < 1 1 ini 111 i 'I i t ' s in i ntes beings by 

distributing them among: miserable orpleasant destinies. 

Anguttara, III, p. 415 4ttlt rayavedant cclta i 

pittivisayavedamiyain, attlti kaininain maniissalokavedaniyain, attlti kaininain devalokavedaniyain, ayain vnccati 
I It i lions that n into feclin it i'i It II i h i n i n it nimal i i .n ll 
pretas, in the world of humans and finally in the world of the gods: such is the diversity of actions. 

In the face of the rigidity of this doctrine, how is it that the bodhisattva can wish, in the sutra. thai beings o! 
the three bad destinies max obtain a human existence? Admittedly, it is not easy by carrying out himself an action the 
fruit of which will be gathered by others. Bui nothing prevents the bodhisattva from using his power in such away that 
the beings of the three bad destinies themselves carry out actions thai will permit them to be reborn among humans. 
Supposing even that the inten ention of the bodhisattva turns out to be in vain, it will ai least have the benefit of 
purifying his own mind. The strict application of the law of karma docs not prohibit the bodhisattva from formulating 
good wishes. 



[Mahdvedallasutta, etc.] . - There are two conditions (pratyaya) required for the production of right view 
(samyagdrster utpdddya): i) externally (bahirdhd), the hearing of the Holy Dharma (sadddharmasravana); 

ii) internally (uclhydtmam), right reflecting (yoniso nunuisikdrci). 

As in the case of a plant (osadhi), internally there is a seed {by a); externally there is moist (sneha) earth 
and only subsequently, the plant is born (utpdda). 244 [309c] Without the bodhisattva, notwithstanding their 
[good actions], these beings would not be born [in a human existence]. This is how we know how great is 
the good work carried out by the buddhas and bodhisattvas. 

Question. - But how does the bodhisattva make all the beings of the three bad destinies obtain deliverance 
(vimukti)? The Buddha himself would be unable to do so; how then could the bodhisattva? 

Answer. - There is nothing wrong (dosa) in that the bodhisattva wishes to do that mentally. Moreover, as 
many beings obtain deliverance, it is said here [hyperbolically] that all obtain it. 

The body of the buddhas and great bodhisattvas emits immense rays everywhere (apramdndn rasmin 
niscdrayati); from these rays there appear innumerable emanation bodies (nirmdnakdya) <2314> which 
penetrate the three bad destinies in the ten directions everywhere [i.e., among the damned (naraka), the 
animals (tiryanc) and the pretas]. Then, the fire is extinguished and the boiling water cools down in the 
hells (niraya); the beings who are there and whose minds are purified (cittavisuddhitvdt) are reborn among 
the gods or among humans. - The pretas, whose hunger and thirst (ksutpipdsa) have been satisfied, develop 
a good mind and they too are reborn among the gods and humans. - The animals (tiiyagyoni), finding food 
wherever they wish (yatheccham), drive away their fears (bhaya), develop a good mind and they too are 
reborn among gods and men. Thus all beings of the three bad destinies obtain deliverance (vimukti). 

Question. - But other sutras 245 say that these beings "are reborn among the gods or humans" 
(devamanusyesupapadyante); why does the Prajnaparamitasutra say here only that they "obtain a human 

existence" (manusyabhdvam pratilabhante)! 

Answer. - Among humans, it is possible to cultivate great qualities (mahdguna) and also find happiness 
(sukha). On the other hand, the gods are strongly attached to [heavenly] bliss and consequently cannot 
cultivate the Path (mdrga) This is why the bodhisattva wishes that the beings of the three bad destinies 
"obtain a human birth" only. 

Finally, the bodhisattva does not wish that beings find happiness only; he also wants them to obtain 
deliverance (vimukti) and the eternal happiness of nirvana (nityasukhanirvdna). This is why he does not 
mention rebirth among the gods here. 



~ f "' lajjhima I , 9-1 ui uttara I [ "< klio cca\ uidirthiyd uppad hit >,hoso yoniso cc 

manasika.ro. 

244 A comparison developed in the Salistambasutra cited above, p. 1 152-1 153F, note. 

245 Many sutras that say that at the dissolution of the body after death, beings endowed with good bodily, etc., acti 
are born in a good destiny [namely, those of gods and humans], in the heavens, in (he \\ orlds of the gods (kdyasya 
bhedat param ma > i, f. Pali Concoi I ip 1. p. 24 i 
anupavddaka. 



Ninth Section ESTABLISHING BEINGS IN THE FIVE PURE 
ELEMENTS 



Sutra (cf. Pancavimsati, p. 32, 1. 9-15; Satasahasrika, p. 110, 1. 4-13). - The bodhisattva must practice the 
perfection of wisdom if he wishes, by the his own power, to establish (pratisthdpita) beings in each of the 
ten directions in universes as many as the sands of the Ganges in morality (sila), concentration (samadhi), 
wisdom (prajfid), deliverance (vimukti), knowledge <2315> and the vision of deliverance 
(vimuktijnanadarsana), and attain the fruit of srotaapanna and the others up to supreme complete 
enlightenment. 



Question. - Above (p. 2213F), the five pure elements (anasravaskandha) and the fruits of the Path 
(mdrgaphala) were already discussed; why speak of them again? 

Answer. - Above, it was a matter of the attributes only of the sravaka, the fruit of srotaapanna and the 
others up to nirvana without conditioned residue {nirupadhisesanirvdna); here we are speaking of the three 
Vehicles all together: sravaka, pratyekabuddha [and Buddha] all attaining supreme complete 
enlightenment. 



Tathagatateryapatha 

Tenth Section IMITATING THE BEARING OF THE BUDDHA 



Sutra (cf. Pancavimsati, p. 32, 1. 18; Satasahasrika, p. 110, 1. 13-14). - Furthermore, O Sariputra, the 
bodhsattva-mahasattva who wishes to imitate the bearing of the Buddha must practice the perfection of 

wisdom (Punar aparam Sclriputra hodhisattvena mahasattvena tathtitagateryapatham siksituktimena 



prajnaparamitayam siksitavyam). 



Sastra. 

Question. - What is the bearing (irydpatha) of the Buddha? 



Answer. - The bearing is the four physical movements or postures: [walking (cahkrama), standing 
(sihana), sitting (nisidana) and lying down (sayyd) 246 ]. 



"'"' i [in li li II km .iii 1 ilii i ; i n it i ' ' i 

kalpayati: Catusparisad, p. 318; Divyavadana, p. 161. 



1. Walking (can km ma) 

Like the king of the elephants (nagaraja), the Buddha turns his body in order to look. 247 

When he walks, his feet are four inches (caturangulam) above the ground and, although he does not set 
foot on the ground, the traces of the wheel on his soles are visible [on the earth]. 248 <2316> 

He walks neither too slowly nor too quickly. 249 

He does not bend his body. 250 

He always raises his right hand to reassure beings. 

2. Sitting posture (insulin ia) 

He sits cross-legged with his body upright. 251 

3. Lying down posture (sayya) 

[310a] He always lies down on his right side and places his knees one on top of the other. 252 



247 Cf. Majjhima, II, p. 137 Avalo o kho pa < > \ Gota mka\ va ava i I his is a polite 
gesture. 

248 Loke sutta of Anguttara, II, p. 37-39; Samyukta, T 99, no. 101, k. 4, p. 28a20-bl8 and T 100, no. 267, k. 13, p. 
467a26-b24; Ekottara, T 125, k. 31, p. 717cl8-718al2: 

In the land of Kosala, mid-way between Ukkattha and Scla\ \ a. She brahmana Dona saw footprints on the 
around [ready les in plao d ; //: a ording lo the Commcntai of tin mguttara, 111. ] 7 ida is rather a 
place trodden by the 1 cm i '/ ; ,, |, a I itprint l i ' i[ On th i footprints there were 

thousand-rayed wheels with rims and all of the attributes ( / / ripurani) 

Dona told himself that these prints could not have been made by a man. He followed them and finally saw the Buddha 
seated at the foot of a tree. Struck by the dignity of the Teacher, he asked him if he were a deva, a gandharva, ayaksa 
or a man. To all these questions the Lord answered in the negative and presented himself as Buddha. It was then that he 
pronounced this 1 .in . i ,1111 m it 1 h I il ittaravadin ter bl up out 11,11,111101 1 , 1 

va I >ki lol vaddlio lol d niyya vil in upalitto lokcn, 

We may notice thai the Chinese \ crsions mentioned here reproduce this phrase onh very incompletely. 

On the footprints of the Buddha, sec HBbBgirin, II, p. 187, s.v. Bussokuseki; Ceylon Encyclopedia, III, p. 
450, s.v., Buddhapada. 
"''' I ijjhim 1, 11, p. 137 So < / ' 1 1 ' kani '.>acchati 

250 Majjhima, II, p. 137 So antai 11 ptn to na kayain iinnanicti, 11a ktn 1101 111 , 1 1111 sannameti, na 
kayam vindmeti. 

251 DIgha, I, p. 71; Majjhima, I, p. 56; Samyutta, I, p. 170; Anguttara, II, p. 210: So pacchabhattam 

1 1 1 tva ujuin Idtyan 111 nskrit 

irinirvana, p. 2( 1 ' kayain 1 iiikhain sn / 



The mat of grass that he spreads out is well arranged and not disordered. 

4. Manner of eating (bhojana) 

When he eats, he is not attached to the taste; for him, good and bad food are the same. 254 <23 17> 

5. Manner of speaking (ghosa) 

To accept an invitation from people, he keeps silent and does not refuse. 255 
His speech is gentle (manju), skillful, beneficial and timely. 256 



As for the postures (Tryapatha) of the dharmakaya Buddhas, they are: In one single stride (ekena padena), 
they traverse, in the east, universes as many as the sands of the Ganges, and the sermons (dharamdesana) 
of their brahmic voice (brahmasvara) has the same range. 

For the characteristics of the dharmakaya Buddhas, see what has been said above (p. 546F). 



Nagarajavalokita 

Eleventh Section LOOKING IN THE MANNER OF THE ELEPHANT, 
ETC. 



Sutra (cf. Pancavimsati, p. 32, 1. 18-33, 1. 9; Satasahasarika, p. 110, 1. 16-18;, p. 110, 1. 20-111,1. 1, and 111, 
1. 18-112, 1. 7.) - Furthermore, O Sariputra, the bodhisattva-mahasattva must practice the perfection of 
wisdom if he wishes this: "May I look with the gaze of the king of the elephants". The bodhisattva- 
mahasattva must practice the perfection of wisdom if he wishes this: "May I walk four inches above the 
ground without my feet touching the earth", and 

252 DTgha, II, p. 134; Majjhima, I, p. 354 Sam ulla, 1, p 107 ' tn twain kappesi, 
pddepadam m < i w pajano u unan i i mskrit Mali parini\ ina, | • t> >4 
Bhayavan daksinena parsvena sayyain kalpayati padc padain adhayalokasainjni pratismrtah sainprajuna 
uttliaiuiaamjnam maiisaikurvaiuilj. 

253 Anguttara, I, p. 183: So yad cva latlha lionti linani va pannani va tani ckajjhani samharitva nisidani pallankam 
abhurijitva. 

254 Majjhima, II, p. 138 K havain Gotamo cdiaram aharcti, no i in in miivcdi. 
-'-' Majjhima, I, p. 161; Samyutta, I, p 183 Idhvtis, Bi \ uj/n i / ' ituspari i! [ 1" J - in ! mi 

lahaparinii la, p. 1 44: Di\ \ ill i / 

256 Cf. Majjhima, II, p. 140 ittlu i Go oso m\ 

vissattho ca viiiinT) o en manju ca savanvyo ca bindu ca avisdri ca ninnddfea. 



"Surrounded and honored by many thousands of myriads of koti of devas, from the Caturmaharajikaikas to 
the Akanisthas, may I go to the foot of the bodhi tree." (Bodhisattvena mahdsattvenaivam 

upapariksamaih i , i i uagardjch • \ avalokayeya , ildpdi h mi siksita\yam. 

Bodhisattvena i \ i hi i a i i ty ahum prtlTn << ingula i n pa ' Indm gacchey ' 

iti, 'kim ity aham cdtuniiahdrdjakdyaclcvair ydvacl akanisthair anekadevakotiniyiitasatasahasraih 
parivrtah puraskrto hodhldvumamulam upasainkranuyani ' iti prajndpdrainitdydin siksitavyam). 



Sastra. - 

I. GAZE LIKE THAT OF THE ELEPHANT <2318 



When one swivels one's body and, in order to look, turns one's whole body, this is "the gaze like that of the 

elephant" (ndgdvalokita).' ? 

This is a mark of the Great Man (malidprusa/aksana). The body (kdya) and the mind (citta) are especially 
united; this is why, when one has something to look at, body and mind turn together. Thus when a lion has 
seized its prey, it is not because the latter is small that the lion is going to cool its ardor. 258 

It is the same for the Buddha. When he has something to look at or something to say, his body and his mind 
function together (yugapad vartante) and never are separate. Why? Because for incalculable periods 
(asamkhyeyakalpa), he has cultivated the faculty of attentiveness (ekacitta) and as a result of this action, 
the bone of his skull (murdhdsti) is but one with the body: 259 there is no separation between them. 

Moreover, from lifetime to lifetime, the Buddha has eliminated pride (mdna); this is why he does not scorn 
beings and when he looks at them, he turns completely towards them. 



257 For anatomical reasons as well as out of politeness, the Buddha, "turning his w hole body completely to the right, 
looks with the look of the elephant." It is a tin ' ho orcd pn i a in 1 di alokitain iketi (Di ii II, p. 
122, 1. 4; Majjhima, I, p. 337, 1. 3) in Sanskrit, daksiijei , < t > (Sanskrit 

laha] mii n p '• i Ii ment of th M n Hi im ma publish I I \ ' \ Id nmli / / ci i i Tin i 
Saiiskrittexteiu 1976, p. 146, 1. 13-15). In Tibetan va yogs sit skit ta \ e ha • n 

1 1 ■ h n > i in ol ii I dli im ii i i I t ' 0, p. ( 12) rcndci ' / is A 

.1 .1 ii i I i it is a matter ol Icphanl-n , i ; < flic Commcntai >i Ih I i|iliu i P [ 120-421 

explains: Yatlui luiinti luittluiuigo ito va can iy; apalokctiikaino givani aparivattetva sakalasariren ' era nirattitva 
apaloketi, evam sakalasriren ' eva nivattitva apalokesi. Just as the clcphant-naga w ishing to look around, does not 
turn its neck but swivels its entire body in order to look, so the Buddha turns his whole body to look. 

258 The Buddha swivels his whole body as easily as an ordinary person turns his neck. In the same way the lion is so 
powerful that it uses as much force to catch a small prey as a big one. 

259 The human body has 360 bones (asthi) according to the Astahgasamgraha, 3, 5, and Astahgahrdaya, 3, 3: 300 bones 
according to the Susruta, 3, 5. In Buddhas, they are fewer because many are fused together and (he skull is joined io the 
trunk. Above (p. 278F, n. 1) we have seen that the Vibhasa recognizes only 103 bones in buddhas. 



[Nrthavadana]. - As it is said in the Ni-t'o-a-pa-t 'o-na (NTthavadana], NItha was a street refuse-sweeper 
in the land of SravastI and yet the Buddha patted his head with his hand and <23 19> invited him to go forth 
from the world {pravrajitum); he was the only one who did not scorn him. 



II. LEVITATION 



"The Buddha's feet glide four inches above the ground". If the Buddha were always flying, beings would 
suspect him of not being of the human race and would not take refuge (sarana) in him. On the other hand, 
if the Buddha's feet touched the ground, beings would find that he was no different from an ordinary being 
and would have no respect (gaurava) for him. This is why, while gliding four inches above the ground, the 
Buddha does not trample the ground but yet the traces of the wheel appear on the ground. 

Question. - But the Buddha always emits a radiance one armspan in width (vydmaprabha), 261 and his feet 
do not tread on the ground; why then would beings not honor him? 

Answer. - For innumerable kalpas, beings have accumulated serious faults and so they have doubts about 
the Buddha. They say: "The Buddha is a master magician who deceives people with his tricks", 262 or also: 
"If his feet do not tread on the ground, it is because that is his nature (prakrtir asyasiscl); what is so 
wonderful about a bird flying?" There are beings who, as a result of the gravity of their faults, do not see 
the physical marks (laksana) of the Buddha and simply say: "The Buddha is a very powerful sramana." 263 
Those who speak in this way are like very sick people who, on the point of dying, consider the remedies 
(bhaisajya) and good food as stinking (durgandha) and consequently do not pay [310b] any attention to 
them. 



III. THE PROCESSION TO BODHI 



"The Buddha goes to the foot of the bodhi tree surrounded and honored by many thousands of myriads of 
koti of devas, from <2320> the Caturmaharajakayikas to the Akanisthas": this is a constant rule (dharmatd) 
among the Buddhas. 

The Buddha Bhagavat goes to the foot of the bodhi tree in order to destroy two kinds of Maras, the 'fetter' 
Mara (samyojanamara) and the lord-god Mara {Tsvaradevaputramdra), and also to realize omniscience 
(sarvajnatd). Why would the crowd of devas not honor him, not accompany him? 



260 Seep. 1634F,n. 1. 

261 This is the 'usual' light of the Buddha; cf. p. 277F, 455F. 

262 Majjhima, I, p. 375, 381; Anguttara, II, p. 190, 193: Samano Gotamo mayavT, i 

ai'n'iatitliiyaiiaiii savake avatteti 

"" In the canonical scriptures,, the heretics address the Buddha by calling him Samano Gotania. 



Besides, from existence to existence, the devas have always helped and protected the Bodhisattva: already 
when he was leaving home, the devas made the palace people and the palace women sleep stupidly, and 
they held their hands over the hoofs of the horse [Kanthaka] when he leaped over the ramparts; now the 
devas make sure that they accompany the Bodhisattva to the foot of the bodhi tree. 

Question. - Why does the Prajnaparamifasutra not say that innumerable people (aprameyamanusya), 
ksatriyas, brahamanas, etc., accompany the Buddha, but speak only of the devas? 

Answer. - The Buddha was alone in the deep forest when he began to look for the bodhi tree. But the forest 
is not a place frequented by people. This is why the sutra does not speak of people. 

Moreover, men do not have the divine eye (divyacaksus) or the knowledge of another's mind 
(paracittajnana) and consequently did not know that the Buddha was about to attain sambodhi. This is why 
the sutra does not speak of men. 

Moreover, the devas are higher than men. This is why the sutra speaks only of devas. 

Moreover, the Buddhas always love solitary places (viviktasthdna), 264 and as the devas hide themselves and 
do not show themselves, they do not disturb his solitude. This is why the sutra speaks only of the presence 
of the devas. 

Finally, seeing that the five bhiksus 265 had gone away <2321> and abandoned him, the Bodhisattva went 
alone to the foot of the tree. This is why he made the wish (prariidhdna) [to be accompanied by the devas]. 



Divyavastramslara 

Twelfth Section ATTAINING SAMBODHI ON A BED OF 
CELESTIAL ROBES 



Siitra (cf. Pancavimsati, p. 33, 1. 9-12; Satasahasrika, p. 112, 1. 7-15). - The bodhisattva-mahasattva must 
practice the perfection of wisdom if he envisages the following: "At the time when I sit down at the foot of 
the bodhi tree, may the gods - from the Caturmaharajikas to the Akanisthas - lay down a bed of celestial 

robes there" (Boclliisattvcna mahasattwnaivam iiptipariksamdnciui 'kim iti me hotlliitlriimamule nisidatas 
cdturmahdrdjakdyikd clcvd ydvacl akanisthcl (.leva divyavastrascimstaram kuryur' iti prajndpdramitdydm 
siksitavyam). 



264 The Blessed One was a solitary person and a lover of solitude: Bhagava , ivibitto iviveka < vannavad 
(Majjhima, II, p. 6, 8). Often he expressed the w ish to retreal for a fortnight in solitude and no one was to approach him 
except to bring him I <>,! cli, uini hhikkaln ddhan i vituiii hi I ci u t nitahi iinatra 

i i i his mi i , i 0). All the 'I tth i i ii nl Mi mi pi fcrcni ' 

i Hinti (Vinaya, II, p. 158). 

265 The Five of the fortunate group. Ajiiala-ICaundinya, etc., who had been present at the mortifications of the future 
Buddha and who had left him when he took some food: cf. Majjhima, I, p. 247. 



Sastixi. 

Question. - But according to the sutras, the Buddha spead out grass (trnci) at the foot of the tree and sitting 
on that, he attained sambodhi. Why the does the bodhisattva wish for celestial garments (divyavastra) as a 

seal? 

Answer. - It is in the sutras of the sravakas that it is a matter of a bunch of grass; 266 the Mahayanasutras, on 
the other hand, refer to <2322> what beings saw: some saw him spread the grass at the foot of the tree, 
others saw him spread celestial mats; the visions vary according to the lesser or greater merits (punya) of 
the beings. 

Moreover, the Buddhas of birth body (janmakdyabuddha) collect grass at the foot of the tree, whereas the 
Buddhas of body born from the fundamental element (dharmadhdtujakdya) use heavenly robes as seat or 
things higher than these robes. 

Finally, the Buddha realizes sambodhi in a deep forest, at the foot of a tree; if there are people in the forest 
who see him, they offer him grass; if these are noble men (kulaja) who see him, they offer him garments of 



Samghabheda, I, p. 1 13 (T 1450, k. 5, p. 122 na samstuyamano 

i l< i ' \ • ih prayojanam iti 

sakro dei audi ulhisattvasya cetasa c i > 

hliaram aclaya svastikayavasikavaniain atinaiiain ahhiiiiniiava hodhisattvasya prastad avasthitah. hodliisattvah 
kathayati: hhadi i i veiidrena hod padayor nipatya 

sagauraveua dattani. hi to hodliisattvah svastikasyayavasikasyantikat tniany adaya dcvatopadistena inarycua vena 
hodhiniiilaiii tciiopasaiikrantah; iipasahkraiiiva aiiakiilani asaiikidaiii tniasaiiistarakani prajhapayitiiiii arahdhah. 

Transl. - Then the Bodhisattva, covered with praise by the naga king ICalika, w cnt towards the Diamond 
Seat. He said: "I am going to sit on abed of gi a 3< ing that h in iM < > ih king >i lli' m Is, taking to mind 
the Buddha's thought, wen! to Mount Gandhamadana to gather an armful of grass, soft to the touch like cotton: he 
changed himself into a grass-seller called Svastika and went to stand in front of the Bodhisattva. The Bodhisattva said 
to him: "Friend, give me that grass." Sakra king of the gods fell to the Bodhisattva"s feet and respectfully gave it to 
him. Then, taking the grass that Svastika the grass-seller had given him, he went to the bodhi tree by way of the path 
the gods had shown him. Having come there, he set about arranging the grass in an orderly way. 

- The gift of grass by Svastika (in Pali, Sotthiya) is told in many sources: 

Mahlsasaka Vin., T 1421, k. 15, p. 102cl5-16; Dharmaguptaka Vin., T 1428,k. 31, p. 781al2-17. 

Lives of the Buddha: Sieou king pen k'i king, T 184, k. 2, p. 470a28-b2; P'ou yao king, T 186, k. 5, p. 
514cl3-20; Ta tchouang yen king, T 187, k. 8, p. 587a20-b4; Yin kouo king, T 189, k. 3,. p. 639c4-ll; Penhingrsi 
king, T 190. k. 26, p. 773a7-20; Tchong hiu mo ho ti king, T 191, k. 6, p. 950al5-21; Pen hing king, T 193, k. 3, p. 
75c25-28; Tch'ou yao king, T 212, k. 7, p. 644cll-14. 

Mahavastu, II, p. 131, 1. 12; 264, 1. 5-7; Lalitavistara, P. 286, 1. 3-288, 1. 10; Sad. pundanka, p. 421, 1. 6-7. 

Nidanakatha, p. 70-71. 



high quality as seat. But in the forest there are no nobles; therefore it is a naga and the gods who each 
present to him a beautiful robe as a seat. 267 

The robe of the Caturmaharajakayikas weighs two pala; that of the Trayastrimsa, one pala; that of the 
Yamas, eighteen dharana; that of the Tusitas, [310c] twelve dharana; that of the Nirmanaratis, six dharana; 
that of the Paranirmitavasavartins, three dharana. 

The robe of the gods of the form realm (rupadhatu) has no weight. The robe of the gods of the desire realm 
(kamadhatu), being made of tree-tips, has neither warp nor woof: it is like a thin skin of ice, clear with all 
sorts of colors, pure and of ineffable brilliance. 

The Bodhisattva sits down on these precious robes spread out as as a seat and realizes supreme complete 
enlightenment (amiltai a samyaksambodhi). 

Question. - Why does the Prajnaparamitasutra speak only of the devas spreading out robes (vastra) and say 
nothing about the great bodhisattvas of the ten directions who themselves set out thrones (dsana) for the 
Buddha? 268 At the moment when the Buddha is going to realize sambodhi, all the bodhisattvas set out 
thrones for the Buddha. < 2323> These thrones have a length of one league (yojana) and a width of one 
league, ten leagues, a hundred leagues, a thousand leagues, ten thousand leagues, an infinite number of 
leagues; and their height is also in proportion. These precious thrones come from the pure merit 
(andsravapunya) of the bodhisattvas. They are invisible to the divine eye and all the more so, they cannot 
be touched by the hand. The Buddhas of the ten directions (dasadigbuddha) and the three times 
(tryadvabuddha), their victory over Mara (mar adhar sand), their enlightenment (abhisambodhana), their 
wonders (vyiiha) and their Buddha deeds (buddhakaryd) are seen clearly as though in a clear mirror 
(uclursu). Why then does the Prajnaparamitasutra not speak of these precious thrones? 

Answer. - The Prajnaparamitas are of two kinds: i) those that are addressed both to the sravakas and to the 
bodhisattvas and devas; ii) those that concern bodhisattvas possessing the ten bhumis 
(dasaviharasamanvagata) exclusively. It is in this latter type that the 'bodhisattvas setting out thrones for 
the Buddha' will be discussed. Why? The gratitude (krtajnana) which the devas have for the Buddha is not 
as great as that of the great bodhisattvas [separated from Buddhahood] by only one or two lifetimes. Why 
would such bodhisattvas not be able to use the power of their superknowledges (abhijfidbala) to honor the 
Buddha? But in the present passage, the Prajnaparamitasutra is addressed also to the sravakas; this is why it 
does not speak [of the great bodhisattvas, but only of the devas]. 



Vajramayah pradesah 

Thirteenth Section CHANGING THE SURROUNDING GROUND 
INTO DIAMOND 



See detail in chapter XX of the Lalitavistara, p. 290-299: Bodhimandavyuha. 

i ili i i i il i i i I I i i ii [''rench Iransl ' i 



Sutra (cf. Pancavimsati, p. 33, 1. 12-14; Satasahasrika, p. 113, 1. 3-5). - The bodhisattva must practice the 
perfection of wisdom if he envisages thus: "When I shall have attained supreme complete enligtenment, 
may every place where I walk, stand, sit or lie down change into diamond" (Bodhisattvena 

mahasattvenaivam iipapariksamtincna 'kirn in inc 'niitturtim samyaksamhoclhim ahhisambuddhasya 
gacchatas tisthato nisannasya saytinasya prtlii\Tpratleso vaijramayah samtistlicta ' Hi piajnapdramitdydm 
siksitavyam). 



Question. - Why is the earth (prthivi) changed into vajra 'diamond' where the Buddha takes up the four 
postures (TrydpathaJ! <2324> 



Answer. - 1) According to some, when the Bodhisattva comes to the foot of the bodhi tree, he sits in this 
place and attains supreme complete enlightenment (anuttard samyaksambodhi). At that moment, the 
Bodhisattva penetrates the true nature of dharmas (dharmdndm dharmata), and then there is no earth that 
can support him. 270 Why? For beings the earth is a deception and exists as retribution (vipaka) conditioned 
by previous actions (karman); this is why it is incapable of supporting <2325> the Bodhisattva. When the 
Bodhisattva is about to realize sambodhi, he has knowledge of the true nature (dharmatdjndna) as 'body' 
(kdya), and then the place where he is seated changes into Vajra. 



The answer is inspired by the old Buddhist cosmology. 

According lo the canonical sutras ( Digha, I !, p. i 07; ICosav yakhya, p. 15), the earth (pnliivi) rests upon the 
water (udaka) or Circle of wateis (</ > /,,', < /) ill il r or Circle of waters rests on wind (vtiyii): the wind rests on 
space (dkdsa); space does not rest upon anything. - In this summary, there is no mention of gold (kahcana) or diamond 

Later scholasticism, particularly that of the Sarvastivadins (KLosa, III, p. 138-141; Kosabhasya, p. 157-158) 
gives more details: 

1) Resting on space, there arises below, by the force of the actions of beings, the Circle of wind 
(vdyumandala): it is 1,600,000 leagues (yojana) high, immeasurable in circumference, solid (drdlia) to the extent of 
being unable to be cut into by Vajra 'thunderbolt, or diamond'. 

2) Superimposed on the Circle of wind, the Circle of waters (abmandala), 1 ,120,000 yojanas high. But after a 
certain time, stirred by the w inds (hat create the power of actions, the water becomes gold (kancana) in its upper part, 

|i i il J nnU I Mi i iii(i/// n in i i ! I) i) hi ' i 1 i In iinlc I inn 

a. a lower part constituting the Circle of waters proper, 800,000 yojanas high, 

n upper pari 0,000 yojanas high il d ih irlh ol >ld (ka ma n ilii) in the Kosabh p 

158, 1. 13; the wheel of gold (7 uuicuki l in tin u I A\\\ i una i J in il i imuccaya, p. 148, 1. 15; the 
Circle of gold and diamond (kaucaiiavajrainandala) in the Pahjika, p. i 68, i. 7. This lasl name, w hich associates vajra 
with gold, deserves to be remembered. 

3) Differing in height, the Circle of waters and the earth of gold are equal in diameter ( 1 ,203. 450 yojana) and 
in pcrimctci (3,610, 550 yojana) 

4) The earth of gold supports the earth (prthivi), the universe of four continents encircled by the cakravada 
which gives it the shape of a wheel. 

Wherever the buddhas have attained or will attain sambodhi, the vajra which plunged into the waters, slips 
iln ii 'i I ail u ild (/ // ' no .mi in h nil ill lb nh hen ill rm ih Diamond cal 

(vajrdsana) more than a hundred paces in circumference (Si-yu-ki, T 2087, k. 8, p. 915M5-17). 

For this Diamond Seal and the area of enlightenment (hodliiniaijda) that surrounds ii. see I imalakirtinirdesa, 
French transk, p. 198-200, note; Ceylon Encyclopedia, III, p. 207 and 217, s.v. Bodhimanda and Bodhipuja. We may 
add that, in a figurative sense, the expression hodhiinaiula simpK means the complete spiritual presence oftheDharma 
or Dharmakaya of the Buddhas. 

270 Cf. Kosabhasya, p. 161, 1. 12-14: Tasya [Jam \ i wdmvajrdsanam 

ithliiiii i ttani \ 11/ \ i tyah pradeso 

va sodhuiu tamartluilj. Al the center of Jambudv fpa, resting on the earth of gold, the Diamond Real where all the 
bodhisattvas sit to realize the diamond like concentration. No other place, no other location is able to support the 
Bodhisattva [in this concentration]. 



2) According to others, the Earth (prthivi) rests on the Circle of gold (kdncanamaya mandala or 
kahcanamayT mahi); the Circle of gold rest on the Vajra; from the [upper] point of the Vajra arises a terrace 
(prasada) similar to a lotus flower (padmapuspa); just above, it supports the place where the Bodhisattva is 
sitting and prevents it from sinking This is why the area of enlightenment [311a] (bodhimanda) where the 
Bodhisattva sits is called Vajra. 

3) According to yet others, as soon as the Bodhisattva has realized sambodhi, every place where the 
Buddha takes up the four postures (Trydpatha) changes into diamond. 

Question. - But the Vajra itself is deceptive for beings and exists as a result of actions: how can it support 
the Buddha? 

Answser. - Even though the Vajra comes about by deception, it is much more solid (drdhd) than the Earth 
{prthivi) and nothing can surpass it. The Vajra plunges into the water (ap-) and there the naga kings offer 
this solid substance to the Buddha and, as a result of the actions of his earlier lives (purvanivasakarman), 
the Buddha has this solid support (supratisthitasathdna) 

Moreover, the Buddha transforms the Vajra and the four great elements (mahabhuta) into empty space 
(akasa), and this Akasa itself is not deceptive. The wisdom (prajna) of the Buddha is not deceptive either. 
[Akasa and Prajna) are both alike; this is why they can support him. 



Fourteenth Section CARRYING OUT ABHISAMBODHI, 
PREACHING AND CONVERSIONS ALL IN THE SAME DAY 



Sutra (cf. Pancavimsati, p. 33, 1. 14-34, 1. 5; Satasahasrika, p. 113, 1. 5-13). - Furthermore, O Sariputra, the 
bodhisattva-mahasattva must practice the perfection of wisdom if he envisages this: "When I leave home 
and go forth, may I realize supreme complete enlightenment and turn the Wheel of Dharma on the same 
day", and "When I turn the Wheel of Dharma, may innumerable incalculable beings obtain the purity of the 
dust- free and stainless eye of Dharma about dharmas; may innumerable and incalculable beings have their 
minds liberated from impurities by detachment from things; and may innumerable and incalculable beings 
become non-regressing in their course toward supreme complete enlightenment" (Punar aparam Sariputra 
bodhisattvena <2326> mahclsattvenaivam upapaiiksamancna 'kirn ity aham yatraiva divase 
'bhiniskrameyam tatraiva divase 'nuttaram samyakscunbodhim cihliisciinhudhyeyam tatraiva divase 
dharmacakram pravartayeyam ' iti, 'kirn iti me dharmacakram pravi , i\ man a \ dprameyanam 
asamkhyeydndm sattvanam virajo vigatamalam dhanuesu clluirmacaksiir visuclclluim. aprameyanam 
inikliycydi ittvana inupclckl) vehhyas cittc vimi i tme\ khyeydh sattvd 

avciivariikcl hhavyiir ciniiticirdydin samyaksainhodhdv ' Hi prcijndpdramiidyam siksitavyam). 



. BECOMING BUDDHA AND PREACHING THE DHARMA THE SAME DAY 



In unfortunate ages (kalpakasdya), among beings of wrong views (mithyadrstika), in order to eliminate 
the wrong views of beings, some bodhisattvas devoted themselves zealously to very austere practices 
(duskaracaryd). Thus, in the Uruvilva forest, the Buddha Sakyamuni ate only one grain of sesame (tila), 
one grain of rice (tandula). 212 The heretics (tirthika) said: "Even though he practiced austerities, our former 
teacher could not follow them for more than six years", 273 and other men said: "The Buddha is undergoing 
today the painful retribution (duhkhavipdka) of bad actions (akusalakarman) of his former lives." 274 There 
are some bodhisattvas who believe that the Buddha really suffered those pains; that is why they say to 
themselves: "When I go forth, may I realize abhisambodhi on that same day." 

Moerover, there are some bodhisattvas who go forth (abhiniskramanti) during fortunate times. Thus Ta- 
t'ong-houei (Mahabhijnajnana), in search of abhisambodhi, sat cross-legged (paryankam dbhujya) for ten 
lesser kalpas (antarakalpa) until <2327> he attained abhisambodhi. 275 Learning this, some bodhisattvas say 
to themselves: "May I attain abhisambodhi on the same day that I go forth." 

There are some bodhisattvas who, after having realized abhisambodhi, do not immediately turn the Wheel 
of Dharma (na sadyo dhurmacakrum pravartayanti). 

a. Thus, for twelve years after he had attained abhisambodhi, the Buddha Jan-teng (Dipamkara) only 
emitted light rays (rasmi) and, as there was no one to understand him, did not preach the Dharma. 276 



271 In his translation of the Lotus (T 262), ICumarajtva renders the expression kalpakasaya of the Sad. pund., p. 43, 1. 4; 
65. 1. 13, by Ngo che. The / il i /> i om ofthi ivi irruption (Kosa, III, p. 193). 

272 On the fast and mortifications of Sakyamuni at Uruvilva, see p. 12F, n. 1. 

273 This was the thought of the Fortunate Five: cf. Majjhima, I, p. 247; Samghabheda, I, p. 108, etc. 

274 The nine torments endured by the Buddha set a doctrinal problem w Inch have been fully discussed above, p. 507- 
514F. We may add to the references given in the note on p. 509F the Mulasarv. Vin., Gih it Maim i ipts, III, part I, p. 
21 1-218. According to the Hmayanists, by these torments and illnesses the Buddha expiated the wrong-doings of his 
former existences, for the .Vlahayanists and the 1'raite ( p. 5 171-', 1 5 ! 21 ). these \\ ere apparent faults and fictitious 
torments simulated by the Buddha for the benfit of others. 

' ' i 1'iiiidiid i,i h'D Mia I all hhii ivo i main ntarai ilpai an it) i\ na sa bhagavan 

Maliahliiji'iaji'ia i ithagato 'rlian ival nhodln u \ samyaksaiiihod ahlusambuddhah. 

Compare Gilgit recension, ed. S. Watanabe, p. 76, and the ICashgar recension, ed. H. Toda, I, p. 28. 
"''' \ ibhasa, T 1545, k. 98, p. 506a24 seq.: The bodih 1 illi n i i Hi hagal rh myaksambuddha 

Dipamkara shone and illumined the city of DTpavati. Its perimeter was one yojana. For twelve years there was no 
difference between day and night. - Ibid., k. 183, p. 916M9-20: The buddha Dipamkara turned the v\ heel of Dharma in 
the city of DTpavati on Mount Ho-li-to-lo (?). 

It follows that, for the twelve years following his enlightenment, Dipamkara did his buddha-work by emitting 
an especially brilliant light. Then, when he had found listeners capable of understanding, he turned the Wheel of 
Dharma during a first sermon. 



b. Also, the Buddha Siu-chan-to (Susanta) who was about to become buddha but had no-one to receive his 
teachings, created a fictive buddha (nirmitabuddha) who, for a whole kalpa, preached the Dharma and 
saved beings, whereas Susanta himself had already entered parinirvana. 277 

c. Also, the Buddha Sakyamuni, having become buddha, waited 57 days before preaching the Dharma. 278 

Learning this, some bodhisattvas say to themselves: "May <2328> I turn [311b] the Wheel of Dharma 
immediately when I become buddha." 



II. SIMULTANEOUSLY PREACHING AND CONVERTING 7 



The Buddha Susanta has already been mentioned above (p. 418F). The Paiicavimjsati speaks of him twice: 

T 223, k. 21, p. 374c26-29: Once there was a buddha called Susanta. In order to save bodhisattvas, he created 
abuddhaby emanation (nirniana), then himself entered into parinirvana. For half a kalpa, this fictive buddha 
i. initahu Ilia) did tin ork ol i buddh ,n I iftcr h m mad ih> pi diction (vi ' ana) n < id into parinirvana. 
All the beings in the world said that the Buddha was really parinirvanized, but, O Subliiili, fictive beings are really 
without birth or cessation. 

T 223, k. 23, p. 390c4-6: The Buddha Susanta attained anuttara samyaksambodhi and, for the followers of the 
three Vehicles, he turned the Wheel of Dharma. As there was nobody to receive the prediction (vyakarana) of 
!' .Jlu ill mi in ii i ii ill uddh I in ui in ii ii 'lid 'in ! in In an! ntcrcd into mi in i ilhon r< id i 

278 See above, p. 419F, n. 1. 

279 To reach nirvana, the ascetic must travel a path ot seem ( i ima Iwhichinvol It moments of mind, and 
a path of meditation (b) h i a \m Iwhichin il ! mi ments of mind. During this course, he enters into 
possession ot foul fruits of the path l / / / n il > died fruil if the religions life ( / inyaplia , Ic becomes 
srotaapanna ai the I6 lh moment of the darsanamarga, sakrdagamin, anagamin and arhat (asaiksa) at, respectively, the 
12 lh , 18 th and 162 nd moments of the bhavanamarga. 

Buddhist lexis use a stereotyped formula in describing die acquisition of the fruit of srotaapanna: "In the 
venerable one there arises the eye of Dharma, without dust or stain ", sometimes completed by the saying: "He knows 
thai all that has a beginning is subject io destruction." 

Pali Concordance, II, p 401 s \ liainn i a klm.p ! >, nin Ihainina !]a<mato N. virajamvitamalam 
dammacakkhum udapadi yam kind sain i odhadhamman ti. 

Catusparisad, p. 152; Samghabheda, I, p. 136; Mahavastu, 111, p. 333, 1. 19. - Ayusmati N. virajo vigatamalam 
i a' i i I 1 i i i 'in ml visiiddain). 

To designate the acquisition of the fourth fruil, the fruit of arhat, another formula is used: "In the venerable 
one, by detachment, (he mind was liberated from impurities." 

Pali Concordance, I, p. 348, s.v. asavehi. - Tassa N. anupadaya tisavelii cittam viinuccati (or viiimcci). 

Catusparisad, p. 162, 170, 190, 322; Samghabheda, I, p. 138, 139, 143; Nidanasamyukta, p. 170; Mahavastu, 
111,, I ' i ii i / i ' i i (in plural iittiiiu vimuktani). 

Access to a fruit of the path is a type of conversion usually brought about by a speech of the Buddha. Entry 
into possession of the fourth fruit, the fruil of arhat, is usual!) preceded by several sermons of the Buddha. Thus Ajfiata 
Kaundinya who. after Sakyamuni, was the second arhat in this world, attained the final goal after (wo limes only: 
during the sermon on the lour noble truths, he became a srotaapanna, in possession of the dharmacaksus, but it was 



There are Buddhas who save beings, but in limited numbers. Thus, when the Buddha Sakyamuni turned the 
Wheel of Dharma, <2329> Kiao-tch 'en-jou (Kaundinya) was the only person to obtain the first [fruit] of 
the Path (prathamam mdrgaphalam, i.e., srotaapattiphala) and 80,000 devas also obtained the purity of the 
dust-free and stainless eye of Dharma iyirajo vigatamalam dharmesu dharmacaksur visuddham)? m 
Learning that, some bodhisattvas [as here] make the following wish (pranidhdna): "When I turn the wheel 
of the Dharma, may innumerable incalculable beings obtain the purity of the dust-free stainless Dharma 
eye." 

When the Buddha Sakyamuni first turned the Wheel of Dharma, a single bhiksu [namely Kaundinya] and 
some devas obtained the first [fruit of the path, the srotaapattiphala], but nobody obtained arhathood or the 
bodhi of the bodhisattvas. This is why some bodhisattvas, [as here], make the following wish: "When I 
become Buddha, may the minds of innumerable incalculable beings, by detachment in regard to things, 
have their minds liberated from the impurities, and may innumerable incalculable beings become 
irreversible in their course to supreme complete enlightenment." 

Question. - But in all the Buddhas, the magical power (rddhibala), qualities (guna) and salvific activity 
(sattvaparitrdna) are the same; 281 why then do these bodhisattvas make such wishes (pranidhdna)? 

Answer. - A single Buddha can create innumerable incalculable bodies by transformation (nirmdnd) and 
save beings by them. However, in the universes (lokadhdtu) some are pure (parisuddha) and some are 

only at the end of the sermon on non- i li fch il in mind i lil rated from impurities and he became arhat (cf. 
Samghabheda, I, p. 136, 1. 15-16, andp, 138, 1.6-7). 

Hi' 3am liabhcdavastu of tin Vlula m inaya giv il" list of lh< In i <>l irhal inJ i latcs the historical 
detail of their final conversion. 

1) The Buddha Sakyamuni. 

_' i \|iui.i k.iiiiKliir ."I |' I >ni 

3-6) The other four members of the Fortunate Group (p. 1 39). 

7) Yasas (p. 143). 

8-11) The 50 young men of Benares (p. 148). 

This list also appears in Catusparisad (p. 162, 170, 180, 208, 212) and with slight differences, in the Pali 
Vinaya(I,p. 14, 18, 19,20). 

These conversions of limited number were never instantaneous and, to bring them to completion, the Buddha 
himself had to intervene sex oral times >;•■ ith his encouragement and advice. 

The bodhisattva pictured here by the 1'rajhaparamita wishes that, at his first sermon, innumerable beings 
would accede instantaneously to the fruits of the path. A bold, not to say unrealizable w ish. but quite to the honor of the 
bodhisattva. 

~' M ' The Tram: cites Sarvastivadin sources textually, the Catusparisad, p. 15?,, and the Samghabheda, 1, p. 136: Asmlu 
klialu dharmaparyaye hhasyamaijc ayusmata ajhatakauijdluyasya virajo vigatamalam dharmesu dharmacaksur 
utpannam asitinam ca devatasahasranam. flic Pali \ inaya (I, p. 1 1, 1. 32-35) does not mention the gods, whereas the 
Mahavastu (III, p. 333, 1. 19-334, 1. 1) mentions 18 koti of devas. 
281 On the similarities ami differences among the Buddhas, see Kosa, VII, p. 80-82, and notes. 



impure (aparisuddha). The bodhisattvas see or hear it said that some buddhas, by austerity (duskaracaryd), 
have attained abhisambodhi with difficulty and have not immediately turned the Wheel of Dharma. Thus, 
for example, <2340> the Buddha Sakyamuni realized abhisambodhi only after six years od austerity and, 
when he first turned the Wheel of Dharma, nobody obtained the bodhi of the arhats, still less the bodhi of 
the bodhisattvas. 282 This is why these bodhisattvas, not knowing that the buddhas are equal in power, make 
the wishes [mentioned here in the Prajnaparamitasutra]. Nevertheless, the magical power (rddhibala) and 
the qualities (guna) are identical (sama) and without difference (nirvisista) in all the buddhas. 

Ekadharmadesana 

Fifteenth Section BRINGING INNUMERABLE BEINGS TO 
ARHATHOOD BY A SINGLE SERMON 



Sutra (cf Pancavimsati, p. 34, 1. 5-7; Satasahastika, p. 113, 1. 13-16). - The bodhisattva must practice the 
perfection of wisdom if he envisages thus: "When I attain supreme complete enlightenment, may there be 

an immense incalculable sa a gha of sravakas, and may a single preaching of the Dharma be enough that, in 
one single session, [these innumerable incalculable sravakas] become arhats (Bodhisattvena 
mahdsattvenaivam upaparHtsamdnena 'kirn iti me 'nuttardm samyaksambodhhim 

abhisambuddhasyaprameya 'samkheyah srdvakasaingha bhaved ekadharnuitlesaiuiyti cdpraiiwyd 
asamkhyeyah si drcikd ekdsanikd arhanto hhavvur ' its prajndpdramitdvdin siksitavyam). 

Sdstra. - 

1) There are Budhas whose sravakasamgha is limited. 

Thus, the Buddha Sakyamuni had a samgha of 1250 bhiksus (ardhatrayodasani bhiksusatdni). 2 * 3 <2331> 



282 Actually, as we have just seen, after the first sermon of the Buddha at Benares, Kaundinya and the gods obtained 
just the fruit of srotaapanna. 

283 AtUruviha ik muni ml n J oidination to a thousand Jatilas, disciples of the three Kasyapa brothers; soon 

after, he repealed the ordination at Rajagrha w here he admitted into his order 250 disciples of the heretic Saiijaya, 
brought by Sat tpu i i md vlaud l\ n In In ompan ol li I bhil u In I In l tia\eled through 
Vlagadha, and this invasion of yellow robes outraged the population: The sramana Gautama", they said, is aiming at 
bringing about the absence of children, widowhood, the extinction of the family. He has just ordained as monks the 
thousand Jatilas, then the two hundred and ft ft\ parivrajal i of! inja; u md hen man - <.,mg people of good family ir 
the country of Magadha aie taking up the religious life under the direction of the sramana Gautama" (Pali Vinaya, p. 
43; Catusparisad, p. 394; Mahavastu, III, p. 90). 

Many other ordinations were subsequently performed, but it remained understood that Sakyamuni's samgha 
consisted of 1250 bhiksus: addhatelasa bhikkhusata (Vin. I, p. 220, 1. 20; 224, 1. 6; 249, 1. 13; Dlgha, I, p. 47, 1. 4; 49, 1. 
15; Samyutta, I, p. 192,1. 10). 



The Buddha Maitreya will have a first assembly (samnipata) of 99 koti, a second assembly of 96 koti and a 
third assembly of 93 koti of listeners. 

These buddha-samghas, each having their limit and their determined number, are dissimilar. This is why 
some bodhisattvas wish, [as here],'"to have innumerable incalculable sravakas as samgha". 

2) There are Buddhas who preach the Dharma to beings [several times]. At the time of the first sermon 
(dharmadesana), these beings obtain the first fruit of the Path (prathama mdrgaphala), in the course of 
other sermons they obtain the second, third and fourth fruit of the path. 

Thus when the Buddha Sakyamuni preached the Dharma to 500 bhiksus, the latter first obtained the first 
[fruit] of the Path and then, on another day, they [311c] obtained the bodhi of the arhats. 284 

Sariputra first attained the first [fruit] of the Path, then after a fortnight (ardhamasa), he attained the bodhi 
of the arhats. 285 <2332> 



In Ihcii nidanas. (he old sulras oil en mention the presence of 1250 bhiksus and perhaps this number is an 
index of the antiquity of these texts. It may be noted that in the assembly where the Astasahasrika was preached there 
were 1250 bhiksus (wdhratrayodasani hliiksusatani). whereas those of the Paiicavimsati and the Satasahasrika 
included 'Midi c , > 'tluksusahasrani). 

284 The three brothers, hermits wearing braided hail and worshippers of fire (jtitihi), lived at Uruvilva: Uruvilva- 
Kasyapa, leader of 500 ascetics, Nadi-K., head of 300 ascetics, and Gaya-K. head of 200 ascetics. 

By a series of miracles, the Tathagata first converted Uruvilva-K and his 500 disciples. They asked to be 
received into the order, which makes one think that they had acquired the dust free stainless pure eye of Dharma and 
tha ih h d ded I tin fruit I otaapann I h I'alh la i n i I on th m (i i l and uu \ I l 

bhiksus (cf. Vin. I, p. 33, 1. 12-13; CatuspariUsad, p. 306). 

A little later, the 300 disciples of Nadl-K. and the 200 disciples of Gaya-K. also received ordination. 

Accompanied by these 1000 Jatilas now bhiksn th 1 ith tav n to VIounK lyas&sa, a comphshed some 
miracles there and pronounced the famous fire Sermon there: Sarvam iidiptum". follow ing this sermon, the minds of 
i 1 ! thou i ii I 'id ii i li rated I ni ill impuriti f i hliiksi u t isren ittam vimuktam) 

by detachment, \\ inch means, in other words, that they attained arhathood (Vin. I, p. 35, 1. 10-12; Catusparisad, p. 322). 

285 The Traite has devoted the entire chapter XVI, p. 621-649F, to the story of Sariputra (= Upatisya) and 
laudgalya la (= IColia), but here it is nvi iry l< turn to th ,n liich madi mark in their li tin 

attaining the fruit of srotaapanna (or if you wish, (he conversion), the ordination and arriving at arhathood. 

1 ) The attainment of the fruit of srotaapanna. - These two childhood friends set out on the search of the 
di iihli in I nil J in dii hoolofth ig »i 1 1 1 i (= Sahja uu where there were 500 praivrajakas. 

t Rajagrha riputra met A ij it, the Buddha first discipl ind heard from his mouth the tamous stanza 
ui mi izing th I'liddn > , Inn in four lim I nwii prahluivt thi immedial I nose in him the 
dust bee stainless eye of the Dharma t Vin. I, p. 40, 1. 30-34; Catusparisad, p. 378). 

Sariputra went on to commusin iti ihi Ian i to hi in nd eland ila ivaiia nd the latter, in turn, entered 
mi ,ii ion u if im fruit of tin I mi in 1 p 41 1 37-42 1 3 < itusparisad, p. 384). 

2) Ordination. - The two friends decided to go to the Buddha who was then at the Vcnuvana in Rajagrha, and 
they were accompanied by 250 parivrajakas. Upon their request, they received, ai the Buddha's call Ehibhiksuka, the 



When Mahakasyapa saw the Buddha, he obtained the first [fruit] of the Path, then eight days later he 
became arhat. 286 <2334> 



minor ordination (prayrajya), the major ordination (iipasampad) and the status of bhiksu (Vin. I, p. 43, !. 6 ,/; 
Catusparisad, p. 392; Mulasarv. Vin., T 1444, k. 2, p. 1028al 1-23). 

i nival at arhathood fxccpt foi iriputra and Ylaudgal ma. all the parivrajaka in number) 

, . d J io i i ii i uli i! i / \ i i a i ii a i i i i i i i i! il i i i nil i, in oi ih I, 

Seven days altei hi iJui ion ( va i Ii laudgalyayana attai d the summit of 

uprcmc knowledge of the sravakas ( iparamiuan i >), i lie b im ih i Vfteraweekof 

intense meditation, he had been seized by languor-torpor (tlimamiddlia), but the Buddha came to preach to him the 
Pacalasutta of the Anguttara (IV, p. 85-91), and he shook off his sleepiness. 

As for Saitputia H i onh Iter the fifteenth da\ ollowin In o lination {pah uliva iro addhamdsam 
i a ' / yd) that h ittaincd th iimmil of suprcn km Id > i ih i > ' H is then in the neighborhood ol 
Rajagrha in. the Sukarakhata cave and had heard Dirghanakha, his sister's son. speaking v\ ith the Buddha, a dialogue 
i i I d m i i i i ' i i i ih j i ' 1 (ihima I p. 497-501. [Cf. the 

' i i klia\ 'in h dana i J hen n i Ii rl\ pecifi lill p h' I Ii 'm iripul i at that time was 

ardliamasopasainpaiina "ordained for half a month*. 

All litis is taken from the Commentary of the Dhammapada, 2 nd edition, I, p. 79-80; see also Mrs. Rhys 
Davids, Psalms of the Brethren, p. 341-342. 

idanakatha, p Vlaham lid ti i tn it i riputtathcro aa istna ubho pi ca 

ne Satthd aggasdvakatthdne thapesi. 

Mahavastu, III p t ( t ; / '/ rn Igalayaya lukhaiiaiii ksusataiiaii 

aiiupadayasrm >hyti uttaid yiinin mi lyt dim a Ahi/itii udgal) 'in iptahopa up, no rddliihalataiii 
i i i i L i i i p , i i i i i' a a i ca i in i i i pi i 

ardhamasopasanipanno ahldjnayasitani prajnaparamitant ca anuprapunc catyari ca pratisantyidani saksikarc . 

The fact that Sanp ih i ind Vlaud K na bi inn rhat lal r than thci i mpanion i iiot at all because 
of weakness but, on the other hand, because of I In * i un ofthcii uprcm r;i\ ika kno\ ledge (Dhp. A, I, p. 79, 1. 16: 
sdvakapdramiiia i maliaiitataya).\n order for Sariputra to (urn the Wheel of Dharma after the Buddha, an interval 
of a fortnight between his ordination and his accession io arhathood was necessary (see above, p. 633F). 
286 The main source is a passage of the CTvrasutta of the Samyutta, 11, p. 21 9-22 1 , but it must be complemented by 
other sources, placed in brackets here. 

I ', hi i I by la life vlahaka ipa made himself an undcr-rol from pi c of cloth (patapilotoka 
i i i \ii , p 1399F: This robe was worth a thousand pieces of gold. Wanting to have a low h In ; i 
garment, he searched for rags but was unable to find any.] Like She arhats in this world, he cut his hair and his beard, 
put on the yellow robe and went forth from home into homelessness. 

I i i i ii id. h ill I ih 'i o hi led near th ' ih ip >i< I I i n Raja i'i i 

and Nalanda. Having seen him, he w anted to bow to him. [Kosavyakhya, p. 374, 1. 11-15: But, they say, all the statues 
of the gods that Mahakasyapa bowed to broke into pieces due to his great power. Approaching the Blessed One, he did 
not bow to him out of fear of destroying his bods . Know ing his intention, the Blessed One encouraged him. saving' 
\ • ipa i i. io 'In I ih i' Ua " Then he bowed down to him.] 



Kasyapa prostrated to the feel of the Blessed One and said: "The Blessed One is my teacher; I am his 

discipl ( tliii me Liliaga\ avako I u /;//'). [ICosabhasya, p 1 I mil 6: I here arc ten kind if ordination 
(upasampad). .. ; the 4 th , by recognizing the Blessed One as teacher, in the case of Mahakasyapa (dasavidhd 
upasampaditi... sdstui ahli i i ahakdsyapasya)]. 

I lie Blessed One encouraged Kasyapa and.. ha\ ing encouraged him, lie arose from his seal and went away. 
Then Kasyapa said: "For seven days while I was imperfect, I enjoyed the food [offered] by the land; on the eighth day, 
perfect knowledge was produced in me." 

This comment infirm <h< i crlion >i ill i in term ol hi hi i p; \ hen he saw the Buddha, 

obtained the first fruit of the Path ill n igh J later, bo im irhal SxHualf I i i nvm Hi ! h J ( Ni i 
teacher, he 'entered into the stream of nirvana" (srotaapanna) and this recognition constituted his ordination, fight 
days later, peito I ' iin ledgi is proilu I in him ind he became arhat. 

Kasyapa's assertion w hich Bakkula w ill attribute to him (.Vlajjhima, 111, p. 127, 1. 7-8) is worded in Pali as 
follows: Sattdhan \ i i i n tin anna udapddi. 

'Enjoying the food of the land' seems to be out of context, for the quest for food is the job of all monks, 
perfect as well as imperfect. Sana, w hich I [ Lamollc] ha\ c translated above as 'imperfect' is a rare word. According to 
the Commentary of the Samyutta, II, p. 199, 1. 1, it means, ctymologically, sa-ina, 'in debt'; in the figurative sense, sa- 
kilesa, 'with passions'. The commentary docs not specify which ones, but as sdna is opposed here to anna, the perfect 
knowledge of the saints, wc could lake it that it is all the passions to be abandoned by seeing the truths, or 
darsanaheyaklesa (cf. Kosa, V, p. 13). 

The ■itnja w ouid be something like a good worldly person (prtliagjaiia) practicing the three siksd (high 
mot 1 1 1 \ In h thou hi hi h wisdom) in ii of 111 d truclioi ofth impuritii i /// l 111 tpn ion lil . 
i In ic honored (Divya, p. 419, 1. 17; 429, 1. 17). 

I he Commentary of the Angiittara, I, p. 183, 1. 8-10, ha.s it thai Kasyapa had been worldly (piitlnijjana) 
during the seven da\ s that preceded his coming to arhathood ( sattadivasainattain putliujjano hutva atuthame arune ... 
arahattatn papuni). 

Judging from the Chinese versions, the assertion made here by Kasyapa was formulated differently in the 
Sanskrit Samyukta: 

T 99, k. 41, p. 303cl-2: As for myself, for eight days, it was by practicing ( sik$-) the Dharma that I received 
alms-food; on the ninth day, I produced [tin. ruit] i'asail i 

T 100, k. 6, p. 418cl4-15: As for myself, for eight days, as saiksa, I obtained the [first] three fruits [: fruits of 
rotaapanna, ikrda lamin and inagamin], and on the ninth day, I destroyed all the impurities (dsrava) and became 

Compare Mahavastu, ill., p. 53. i, 7-9: Sa klialv aliain. ayusinann Ananda, hhagavata imina ovadena ovdditto 
asthaham evabhusi saikso sakaraniyo navaine vevajiiani aragaye. - And as for myself, O venerable Ananda, 
encouraged by this exhortation of the Blessed One, for eight days I was yet a saiksa ha\ ing still something to be done, 
and, on the ninth da\ exactly, I attained perfect knowledge]. 

- Here, in abridged form, is the rest of the CTvarasutta of the SaUmutta, II, p. 221. It is Kasyapa who is 
speaking: 

Then the Blessed One, going off the path, sat down at the foot of a tree. 
Then I folded into four and spread out my samghati made of pieces of cloth, and I said to the Blessed One: "May the 
Lord sit here; this will make me happy for a long time!" 



Ananda first obtaind the fruit of srotaapanna, then after having served the Buddha for twenty-five years and 
after the Buddha's parinirvana, he became arhat. 287 

Thus these arhats did not obtain the four [fruits] of the Path simultaneously. This is why the bodhisattva 
[here] wishes that innumerable sravakas beome arhats in a single session {ekdsanika) in the course of a 
single sermon of the Dharma. <2335> 

Sixteenth Section LEADING INNUMERABLE BODHISATTVAS TO 
THE STATE OF AVAIVARTIKA BY MEANS OF A SINGLE 
SERMON 



Sutra (cf.Pancavimsati, p. 34, 1. 4-5; Satasahasrika, p. 113, 1. 16-17). - "May I have an immense 
incalculable samgha of bodhisattva-mahasattvas and, in the course of a single sermon of the Dharma, may 
innumerable incalculable bodhisattvas become non-regressing" {'Kim iti me 'prameyo 'samkhyeyo 
bodhisattvdnam mtilitistittvtinam samgho hluivccl ckticlluirmaclcsaiuiyti cdpranwyd asamkhyeya bodhisattva 
avaivartikd bhaveyur' iti). 



The Blessed One sat down on the indicated scat and said to me: "Your samghati made of pieces of cloth, O 
1 i ;'apa, is soft." "May me lord accept my samghati out of pity for me!" 

"Will you wear, O Kasyapa, my worn out rags?" - "Yes, I will wear them, Lord." 
I hen I gave to the Blessed One my samghati made of pieces of cloth and I received in return the rags of 
hempen cloth, so worn-out, of the Blessed One. 

287 Anandasutta of the Samyutta, III, p. 105-106 (Samyukta, T 99, k. 10, p. 66a5-b5): At the Jetavana in SravastI, 
Ananda commented to his colleagues how useful (navaka) I'urna Vlaitrayaniputra had been lo them by teaching (hem 
that the notion of "I am" (asmiti) comes from I i 11 i n I l m i i i hit the latter are 

impermanent. Ananda ended his comment by saying: Idani ca paiui me ayasmato punnassa Manataniputtassa 
dhammadesanan \ w 10 ahl in When I I i I uikI i i id thi n i hm 1 ii I "It rm b\ \ enctable Pflrna 

Maitrayaniputra, the Dharma was understood by me." The long-winded speech of the Samyukta (I. c.) is more accurate 
and more complete: 'When 1 had heard (his teaching, I obtained the perfect!) pure dust free and stainless eye of the 
Dharma (virtijo vigti i ' iksi isud in Ih i I h I i i i is I du Dharma I ih 

fourfold assembly, but I do not preach it to the anyatirthikas, sramanas, brahmanas and pari\rajakas." This then is the 
first fruit of the Path, the fruit of srotaapanna which Ananda obtained M that time: see also the Commentaries of the 
Samyutta, II, p. 308, 1. 24-25 and the Theragathas in Psalms of the Brethren, p. 349, etc. 

- Ananda was the Buddha s Itcndant (;/ , i k forth ' ist twenty-five years of his life. To the 
references noted above, p. 94F, n.l, and 1675F, n. 1, add Samghabeda, II, p. 59-64. 

- As we have seen above, p. 100F, Ananda realized arhathood after the 
Buddha's parinirvana, M she time of the Council of Rajagrha. 



This is what the bodhisattva wishes here. 

1) Most often the Buddhas have sravakas as samgha and do not have a special samgha of bodhisattvas, like 
Maitreya, Manjusri, etc. Since the Buddha Sakyamuni did not have a special bodhisattva samgha, he 
entered into his sravaka samgha and sat there. 

There are buddhas who, preaching the Dharma in reference to the single Vehicle (ekam ydnam drabhya), 
choose for themselves an exclusively bodhisattva samgha. 

Finally, there are buddhas who have a mixed (misra) samgha where sravakas and bodhisattvas are mingled. 
Thus, in the buddhafield of Buddha Amita, the bodhisattva samgha is numerous and the sravaka sangha is 
fewer in number. 

This is why the bodhisattva wishes [here] "to have and immnse samgha of bodhisattvas." 

2) When certain buddhas first turn the Wheel of the Dharma, it happens that nobody becomes 'non- 
regressing' [in the progress to supreme complete bodhi]. 

This is why the bodhisattva [here] wishes that "in the course of his first sermon of the Dharma, 
innumerable (aprameya) incalcukable (asamkhyeya) people become non-regressing." 



Aparimitam ayuhpramanam 

Seventeenth Section OBTAINING THE IMMENSE LONGEVITY 
AND IMMENSE RADIANCE OF THE BUDDHAS 



Sutra (Pancavimsati, p. 34, 1. 9-10; Satasahasrika, p. 113, 1. 18-114, 1. 1). - The bodhisattva who wishes to 
obtain the limitless longevity and limitless radiance [of the Buddha] must practice the perfection of <2336> 
wisdom (Kim iti me parimitam cdyiihpramdnam hhaved ity aparimita ca prabhdsampad bhaved iti 
prajndpdramitdydm siksitavyam). 



I. APPARENT LONGEVITY OF THE BUDDHAS 



The length of life (dyuhpramdna) of the Buddhas is long, or short: 



288 Compare the Sanskril Mahavadana, ed. Waldschmidt, p. 69-70 and its Chinese versions, T 1, k. 1, p. 2a4-8; T 2, k. 
1, p. 150b27-c5; T 4, p. 159cll-15: Vipasyin 80,000; Sikhin 70,000; Visvabhuj 60,000; Krakasuna 40,000; 
Kanakamuni 30,000; Kasyapa 20,000; Sakyamuni 100. - Pali Mahapadana in DIgha, II, p. 3-4: Vipassi 80,000; Sikhi 
70,000; Vessabhu 60,000; Konagamana 30,000; Kassapa 20,000; Gotama 100. 
See also above, p. 269F, 299-300F. 



Pi-p 'o-che (Vipasyin), 84,000 years. 
Kiu-Ieou-souan-t 'o (Krakasunda), 60,000 years. 
Kia-na-k'ie-meou-ni (Kanakamuni), 30,000 years. 
Kia-cho (Kasyapa), 20,000 years. 
Che-kia-wen (Sakyamuni) a little more than 100 years. 
Mi-Id (Maitreya), 84,000 years. 289 
The ordinary radiance (prabha) of Buddha Sakyamuni is one armspan (vyama); that of Maitreya, ten /;'s. 2 ' 

II. REAL LONGEVITY OF THE BUDDHAS 



The life-span (ayuhpramand) and radiance (prabha) of the buddhas are each of two kinds: i) hidden 
(tiraskrta), ii) apparent (aviskrta). [Those that are hidden] are real (bhuta); [those that are apparent] are 
manifested for the benefit of beings. 

The real life-span is limitless (aparimita); the apparent life-span is limited amd measured for the benefit of 
beings. 

The real life-span of the buddhas cannot be short (alpa). Why? Because the buddhas are endowed with 
causes and conditions that lead to a long life (dirghayuhsamvartaniyd). 

[Bako brahma sutta.] 291 - Thus, for having once (purvanivase) saved the life of some villagers, P 'o-k 'ie-fan 
(Bakabrahma) obtained an immense (aprameya) incalculable (asamkhyeya) lifespan. <2338> 



289 Cf. Madhyama, T 26, k. 13, p. 510b8; Divyavadana, p. 66, 1. 21-22. 

290 Vyamapiabh i >l tl imuni, above, p. 277F, 454-45 5F. -Mahci r/ol Mail cya in I n i i '1 nan. cd L< i 
p. 136, v. 47. 

291 Bako brahma sutta of the Samyutta, I, p. 142-144; Samyukta, T 99, no. 1 195, k. 44, p. 324b3-cl6; T 100, no. 108, 
k. 6, p. 412b7-c 1 8: Sanskrit fragments in .Vlahakarma\ ibhahga, cd. Levi, p. 34, 1. 8-35, 1. 14. 

In Sanskrit the sutra is entitled Bakapratyckabrahmasutra. The interlocutor of the Buddha is Bakabrahma, 
also called (in T 99) Bakabrahmadeva. 

This sutra consist-; of two parts, one pari in prose (which occurs in .Majjhima. !, p. 326) and one pari in 

The following is a summary of the Pali recension: 

At that time the Blessed, One v- as at Savatthi, in the .Ida forest in the garden of Anathapindika. At that lime, 
i ikabrahma i ncch da i i • i H id Our realm i i rm m< nt (n i olid (dh I, denial I 
definitive (kevala), not subject to dis ippcaring I » / una) It is not born, it does not live, does not die, does not 

disappear and is not reborn: apart from ii, there is no exil [from samsara]." 

The Blessed One read his mind and in the lime ii lakes for a strong man (o extend his folded arm or to fold 
his extended arm, he disappeared from She Jctavana and appeared in She Brahmaloka. 



Seeing the Blessed One coming from afar, Bakabrahma said to him: "Come, O Lord, be welcome: il has 
taken a long time for you to come here.'' 

The Blessed One said to Baka: "You are wrong, O Baka; you are truly in error in claiming that your realm is 
permanent, etc." 

Baka - We are seventy-two, O Gotama, w ho have accomplished meritorious actions. We arc so-, crcign 
bcin (i, i\ ttin) vho ha c gone beyond birth and death. Our ultimate rebirth as Brahma comes from the Vedas. 
Many are the people who invoke us. 

The Blessed One - Brief and not long is your life that you consider to be long. I myself know, O Brahma, that 
your life-span will be a hundred thousand nirahhuda. 

Baka - Blessed One, if you are the "Seer of eternity" who has triumphed o\ er birth, old age and sorrow, tell 
me what have been my previous vows and my good practices, which I know. 

- hour jatakas describing the ups and downs of Baka during his earlier lives explain why, without being 
eternal, he now enjoys a long life. The jataka to v, inch the Traite alludes here is first in the Chinese versions of the 
Samyukta, but second in the Pali Samyutta: 
1) Samyutta, I, p. 143, 1. 24-27: 

I 1,1, nihil i v ' jan nil galntani 
amocayi gayhakam niyyamanam // 
Kin- ii • j>n i anaiii i -ata sdm -(111(1111 
suttappahuddlio va anusaraini 
On the banks of the L:m (= the Ganges), you freed a crowd who had been seized, captured and led away, litis 
vow and this good action that once were yours, I remember them like someone who wakes up from a dream. 
I \| ih i! iiiii ii lnnga, p. 34, 1. 14-35, 1. 6: 
Yd emkule janatam grhitam. 

Em ndma nadi vu.syd untkitl i id g Wit ah pi i nitivna lliiiiavantain i pi ivi \ i sa myamdna eva 

radliyani praptalj sahalavalianalj tenet rsihliiitena rddliya vatavarsani inuktani , sa copayena pratyainitrajanakayo 
vihlirainitali sa raja inolcsitalj 

tat te d\ itiyain vratasilavrttam 
' aj na ■ i "i ■ ,i,n , i ,i: 'i ' 
sa ca raja Bodliisattvo babhuva // 
On the banks of the Enl tile prisoner crowd .... 
The Enl is a river. On its banks, a certain king w as seized by his enemy who took him away to the Himavat. 
This king taken by force w ith his army and his chariots wa abojut to be put to death. [Baka] who was then a hermit 
magically unleashed the wind and the rain. B\ (his trick, the enenn armies were dispersed and the king was saved. This 
king was none other than the future Buddha [in an earlier existence]. 

3) Samyukta, T 99, k. 44, p. 324c 1-4. 

Once the inhabitam if a village (gram iwcn ipturcd and robbed by thieves (caura): but then you saved 
them all and they found freedom. On your part, this was a vow and a good action (vratasilavrtta). As for myself, I 
rem ii i i lln M i lana) ill hid omc out ol dreamt t mddli \ 

4) Samyukta, T 100, k. 6, p. 412cl-4: 



In the world of the Brahma gods (brahmaloka), the life-span does not surpass a half kalpa; and this 
brahmadeva [Baka] is alone in having an immense longevity. Thus he conceived a wrong view <2339> 
(mithyadrsti) and said: "I alone am eternally subsistent (nityusthu)." 

The Buddha went to him and, to destroy this wrong view, told him a jataka [from which it emerges] that 
Bakabrahma is enjoying such a long life for having formerly saved a village. 

All the more reason that the life of the Buddha should be long, the Buddha who, from lifetime to lifetime, 
has saved innumerable incalculable beings, either by helping them with material goods (dmisadravya) or by 
exchanging his life for theirs. Then why should not his lifespan surpass one hundred years? 

Furthermore, the discipline of abstaining from taking life (prdndtipdtaprativirati) is the karmic cause and 
condition leading to a long life {dirghdyuhsamvartanTya). In his great loving-kindness (mahdmaitri), the 
Buddha has an affection (premari) for beings which penetrates to the marrow of the bones (asthimajjan). 
He is constantly dying for beings: why then would he destroy life? 

Answer. - JambudvTpa being bad, the life of the Buddha there must be short. In other places that are good, 
the life of the Buddha would be long. 

Question. - If that is so, the Bodhisattva who is born in the palace <2340> of king Suddhodana in this 
JambudvTpa, who leaves home (abhiniskrdmati) and who realizes enlightenment (abhisambudhyate) is the 

Once there w ere thieves (caura) who looted and damaged a village (grama I. oppressed and tied up the 
inhabitant ind ped v 111 i ii poil a tin linn m manif J in it bra\ r\ ivcd II lli< people and as a 
result, the\ suffered no damage. 

It is to this jataka that the 1'raite is alluding here. It is told in full in the Commentary of the Samyutta. 1. p. 
210-211, of which here is the translation: 

Another time, the penitent [Baka] built himself a hut of leaves at the edge of the Ganges near a forest village. 
Brigands descended on this village one day and went away earning with them the furniture, the livestock and the 
slaves. The oxen, the dogs and the people uttered great shouts, flic penitent heard them: he wondered what it was, 
understood that a dangci menaced the people and declared that, if he were alive, these beings would not perish. He 
entered into dhyana based upon the supcrknow ledges, then, emerging from it, he created an army lacing the brigands 
by means of a mind of abhijiia. Blue w ith fear, the brigands though! thru the king vv as certainly coming to attack them 
and, putting down their spoils, they took flight. The penitent ordered each person io take back his ow n property and that 

- Before taking rebirth in the Brahmaloka, Baka was a Buddhist monastic. It is said in the I sa pao tsang king, 
T 203, k. 3, p. 461al3-15: There was an ayusmat earned P'o-k "ic (Baka). Venerable Sariputra and .Vlaudgalyayana 
taught him the contents of the Dharma (dliannoddana) and he became anagamin. After death, he was reborn among the 
Brahmadevas ami h id 'h name I :, 1 / t ! il bi hm l vVlien ICokalil i Ji ipl ofD idatta ( u d Sariputra 

and Maudgalyayana of misconduct, Bakabi ahma came down from the Brahma heaven to defend his former teachers 
(see above, p. 807-809F) 

292 The Brahma gods occupying the first dhyana include three categories: (lie Bi ihmaka if thi ! 'lahmapurohitas 
and the Mahabrahmas. for their size and their lifespan, see Hfibfigirin, p. 1 15a s.v. Bon. for the reasons just explained, 
Bakabrahma was assured of an exceptionally long lifespan, but not eternal. 



real Buddha; and in other places, by his magical power (rddhibala), he creates by emanation (nirmite) 
Active buddhas who save beings. 

Answer. - That is not correct. Why? Because, in the JambudvTpa of the other universes, each one says to 
himself: "The Buddha here is the real Buddha; the Buddhas elsewhere are the Active (nirmite) Buddhas." 
How do we know that? In the JambudvTpas of the other universes, if they know that the Buddha is Active, 
they would not accept his teachings (sdsana) or his rules (siksdpada) with faith. 

Let us take a strange universe where the human life-span (dyuhpramdna) is a kalpa; for these people, a 
buddha of one hundred years would not even have lived for a single one of their days; the people would 
merely scorn him (avamdna) and would not accept his teaching. The Buddha transforms the kalpa which 
these beings hold as real as he pleases. 

fSuramgamasamadhisiitra.] 293 - This is what is said in the Cheou-leng-yen-king (Suramgamasutra): The 
life of the Buddha Chen-t'ong-pien-tchao (Vikurvanavairocana) is 700,000 incalculable periods 
(asamkhyeyakalpa). The Buddha [Sakyamuni] said to Manjusri: "That buddha is myself, and the Buddha 
[Vairocana] in turn said: "The Buddha Sakyamuni is myself." 

From that we know that the life-span (dyuhpramdna) of the buddhas is [312b] truly limitless (aparimita). 
In order to save beings, the Buddhas manifest a long life (dirgha) or a short life (alpa) [according to the 
circumstances]. As you said above (p. 2339F), the Buddha Sakyamuni who saves beings by his magical 
power (rddhibala) does not have an [apparent] life-span different from that of people; there is no need for 
him to live for a hundred years: in one single day he could perform his buddha activity (buddhakdrya) 

[Miracle of the multiplication offictive Buddhas.] 294 - Thus, one day Ananda had the following thought: 
The bhagavat Jan-teng (DTpamkara), the buddha Yi-ts 'ie-cheng (Visvabhu) and the buddha Pi-p'o-che 
(Vipasyin) appeared during favorable ages; their life-spans (dyuhpramdna) were very long and they were 
able to fullfil their buddha activity (buddhakdrya). My Buddha Sakyamuni has appeared in a bad age 
(kalpakasdya) and his life-span will be very short. Soon there will be no more Bhagavat and he will not be 
able to complete fully (paripr-) his buddha activity. 

At that very moment, the Bhagavat entered into the concentration of the rising sun (suryadayasamddhi) and 
created innumerable buddhas, as many as the rays (rasmi) of the sun spreading in the ten directions, by 
emanation (nirmdna) from his body. Each of these Active buddhas (nirmitabuddha) was in the universes 
and each one there fulfilled his buddha activity: some preached the Dharma, others manifested the 
superknowledges (abhijhd), others were in samadhi, others took their meals: in these many ways, they did 
the work of the Buddha and saved beings. 

On emerging from this concentration, the Buddha asked Ananda: Did you see and hear all these things? - 
Ananda answerd: Yes, I saw them. 



Cf. Suramgamasamad'n I n m 1> transl , p. 267-270. 
294 See p. 531-535F, 1352-1353F. The Trade returns here for the third time to this surra which I [Lamotte] have n. 
been able to identify exactly. 



The Buddha asked Ananda: Does the Buddha fulfill his buddha activity by such magical power 
(rddhihala)'! - Ananda replied: Supposing that the Buddha lived only a single day, even the plants 
(tmakastha) of the great earth would all be saved, and beings also; all the more reason when he lives for a 
hundred years. 

From that we know that the life-span of the buddhas is limitless (aparimita) but that, in order to save beings, 
they manifest either a long life or a short life. 

Thus, when the rising sun is reflected (pratibhasate) in a body of water, it is regulated (anuvartate) by the 
size of the body of water; if it is large, the reflection lasts for a long time; if it is small, the reflection quickly 
disappears. When the sun lights up a mountainof lapis-lazuli (vaidurya), crystal (sphatika) or pearl (mani), 
its reflection (pratibimha) lasts for a long time. When fire burns plants, if the latter are not numerous, it is 
quickly extinguished but if they are numerous, it lasts for a long time. On the pretext that there is no more 
fire in the place where it is extinguished, we cannot say that there were places where it burns for a long time. 

The interpretation is the same in regard to the dimensions of the Buddha's radiance (buddhaprabha). 



CHAPTER LII: ELIMINATION OF THE TRIPLE POISON 



First Section ELIMINATING THE THREE POISONS 

Sutra (cf. Pancavimsati, p. 34, 1. 10-15; Satasahasrika,p.ll4, 1. 3-10). - The bodhisattva must practice the 
perfection of wisdom if he envisages the following: "When I have attained supreme complete 
enlightenment, may there be no desire, no hatred, no delusion in my buddha-field and may even the name 
of the triple poison be absent" and, "From then on, may all beings be endowed with wisdom so that they 
recognize: "Good is generosity! Good is discipline! Good is self-mastery! Good is continence! Good is 
non-violence toward living beings!" (Bodhisattvena mahdsattvaivam upaparfksamancna 'kim iti me 
'nuttardm samyaksambodhim abhisambudclhasya tatra buddhaksetre rdgadvesamohd na bhaveyus 
trivisasabdo 'pi na bhaved iti, 'kim iti sarvasattvd cvamrupaya prajiiaya samanvdgatd bluivcyur yad cram 
jdnFran sddhu da nam sddhu damah sddhu samyamah sddhu brahmacaryam sddhv avihimsd 
in , , utcsv' iti pi ipdran <yclin I ivvam) 

Trivisaksaya 

I. ELIMINATING THE THREE POISONS FROM THE KSETRA 

Question. - If the universe [in question here] is free of the three poisons (trivisa) as well as the name 
(salvia) of these poisons, why is the Buddha born there? 

Answer. - Desire (rdga), hatred (dvesa) and delusion (moha) are called the three roots of evil 
(akusalamula): 295 these are the dharmas that have the realm of desire (kdmadhdtvavacara) as their domain. 
When the Buddha speaks of desire, hatred and delusion, it is a question of [the roots of evil] belonging to 
the desire realm, but when <2344> he speaks of afflicted ignorance (klistavidya), the latter penetrates all 
three realms. 296 

There are buddha-fields that contain only (kevalam) men of desire: for these beings the bodhisattva [here] 
wishes that, at the time when he becomes Buddha, "in his universe there will be neither the three poisons 
(trivisa) nor even the name of the three poisons (trivisasabdo) ." But there are also pure buddha-fields 
(parisuddhabuddhaksetrd) that contain only non-regressing bodhisattvas (avaivartikd) with body born from 



- h: ' Di'idia, 111, p. 2M ngutlara, 1, p. 201 : 1 i Lo lain, d isalainu 

akusalamulam. 

296 Afflicted ignoranci (; \ \ pr< hi in ih Iripli orld ii i nol win \\v rool if evil bill, more precisely, 

sammolHi. confusion, in regard lo (he truths: cf. Kosa. V, p. 71. 



the fundamental element (dharmadhdtujakdya); they no longer have any passions (klesa) but retain only the 
traces (vdsand); 291 for them the bodhisattva wishes that "even the name of the triple poison will be absent in 
his universe." 

Some say: When the bodhisattva formulates the vow to save all beings, beings are really not all saved. 
Similarly here, when he wishes that in his universe there would not be the name of the three poisons, it is 
clear that the three poisons will still be found there and will not be exhausted. Indeed, if there were no more 
triple poison, of what use would the Buddhas still be? If on earth there were no more great shadows (tamas) 
we would not need the light of the sun. As it is said in a sutra: 

\Abhavyasutra\ 29% - "If three dharmas did not exist, the Buddha <2345> would not be born into the world, 
and if these three dharmas are not destroyed, it would be impossible (abhavya) to escape old age, sickness 
and death. These three dharmas are the three poisons." 

Finally, there are universes (lokadhdtu) where beings, analyzing dharmas, say: "This is good (kusala), that 
is not good (akusala); this is bondage (banclhana), that is deliverance (moksa), etc.; 299 and they indulge in 
futile chatter (prapanca) about nirvana of unique nature (ekalaksana-nirvdna). This is why the bodhisattva 



297 As we have seen above, p. 1760F seq., the traces of the passions (klesavasana) persist in the arhat and even in the 

- i irtil u II 1 iii i of tin i h 'i bhumi mil tin liulilliin liminatcd them 

298 Abhavyasutra of the Nidanasamyukta, p. 204-210 (Chinese versions, T 99, no. 346, k. 14, p. 95cl7-06b24; T 99, 
no.760, k. 28, p. 199c27-200al3) and Abhabbo sutta of Anguttara, V, p. 144-149. - Comparative study in E. 

II In iiili icrung einer llandscrif i i ' ' ZD.V1G 107 (1957), p. 

372-401; Sutra of the Nidanasamyukta, BSOAS, XX (1957), p. 569-579. 

in ' in ii ii i 1 1 ii i, i i i i • \ i i lokasxa / ' katame 

trayah , tadyatha vyddhir .... abhavyo vyddhiin jarain inaranam prahdtum / 

Pali: tayo bjlnkl Ii i ; > itini pahatum 

jaram pahatum maranam pahatum / 

Transl. of the Sanskrit. - The story took place in .Ylagadha. There arc, O monks, three unpleasant, 
disagreeable and anno\ ing ihings for the world. What are these three things? They are sickness, old age and death. If 
these three ihings, unpleasant, disagreeable and annoying to (he world, did not exist, the Tathagatas, saints, fully and 
right!) enlightened, would not be born in the world to throw light on the well preached doctrine anil discipline. But 
since the three things, unpleasant, disagreeable and annoying to the world, namely old age, sickness and death, do exist, 
the Tathagatas, saints, right!) and full) enlightened, arc born into the world to bring to light She w ell preached doctrine 
and discipline. If one Ins i I | I I ihi [other] thin i i in I >l idii i kness old age and death. 

What are these three tilings? I hey are desire, haired and delusion. If one has not rejected Ihcsc three ihings, one is 
incapable of avoiding sickness, old age and death. 

- The Traitc has t\\ ice already referred to this sutra: cf p. 300F, n. 2; p. 543F, n. 1. 

299 On these dualistic conceptions formally condemned by the Madhyamaka, see chap. VIII of the linialakirtiiiirdcsa. 
French transl., p. 301-3 IS m hi i n! I n ml i is criticized, ] i Hi at top of page. 



hopes [here] that, in his universe, "beings do not produce the three poisons", knowing full well that the true 
nature of the three poisons (trivisadharmatd) is nirvana. 300 <2346> 



II. ENDOWING THE KSETRA WITH A SPECIAL WISDOM 



Question. - [The bodhisattva hopes here that in his buddhaksetra] "all beings are endowed with such a 
wisdom that. . ." What is this wisdom {prajnaft 

Answer. - This wisdom is the correct worldly view (lauhiki samyagdrsti). In this correct worldly view, 
beings say: "There is generosity (asti ddnam), there is [fruit of ripening] of good or bad actions (asti 
sukrtaduskrtdndm kmindndm vipdktiplwhim), there is a world here below and a world beyond (asty ayam 
loko 'stiparo lokah), there are arhats." 301 Believing in the existence of good and bad actions, <2347>, they 
approve of generosity (ddna); believing in the existence of arhats, they approve of morality (sila), they 
approve of concentration (samadhi), they approve of continence (brahmacarya). Having obtained the 



1 ' tin hi] i / , i I ii o longer lo be rejected bill i iih r to I i i 1 for 111 \ aic themselves 

deliverances: Vimalakfrtinirdesa, French iransl., p. 156, 264, 274, 286, 289, 310. 

301 The distinction between mundani (/ kiki) mcl upramiindan (iok < vagdrsrti i monical. Here the 

Trade reproduce^ ilmost literally tin ( t ' <al hi il'tln W i|ihiin i lit p I l (i impan Samyukta I' 99 no. 
28, p. 203a21-b2). 

Saiuiuaditthun p ' aluuu, hlukkliavc, dvayain vadaini. Attlu, hlukkliavc, saininaditthi sasava pui'ii'iahhagiya 
upadliivcpakka; attlu, hlukkliavc, saiiuuadittlu ariya ... paiu'iiudriyani paiu'iahalani (llianiniavicayasanihojjliaiigo 
sammdditthi maggangd. 

Transl. - 1 say, O monks, there are two kinds of right view. There is an impure right view contributing to 
merit and ending up in a rebirth; there is a noble supramundanc pure right v icw , constituting a member of the Path. 

What is the impure right view, contributing to merit and leading lo a rebirth? There is generosity, there is 
sacrifice, there is oblation, there is fruit of ripening of good or bad actions, there is a world down here and a world 
beyond, there are in the world monks and brahamanas of right progress and right conduct \\ ho. ha\ mg realized this 
world and the other w odd b; tin i own upcrknov ledge, teach them, 

What is the noble pure supra/mundane right view . constituting a member of the path? In a man of noble mind, 
of pure mind who is in possession of the noble Path and culti\ aies the noble Path, il is the w isdom, the faculty of 
wisdom, the power of wisdom, the factor of enlightenment called discrimination of dharmas, the right view constituting 
a factor of the path. 

- In contrast to tin. ieathen| I, the man with m i lane light view respects the natural (or 

conventional law); he believes in the efficacy of rituals, in reward for good and punishment for evil, in the future life; 
he honors his parents and the deities; he venerates monks and brahamanas. But this right mundane view is impure 
(sd.smva) because il rests on the belief in (he self, in (he atman, u liich is a false belief Although ii contributes to 
gaining merit (, un >l < va) and lead to good rebirth in the hi herd linii H i in ipabli ifputtin m end to 
suffering and does not assure deliverance. On the other hand, the right supramundanc view . not contaminated by belief 
in the self and which is a factor of the Path, is truK liberating. 



power of right view (samyagdrsti), they approve of non-violence toward beings (avihimsa 

sarvapranibhutesu). This mundane correct view {laukikl samyagdrsti) is the root {inula) of wisdom Free of 
impurities (andsrard prajild). 

This is why the bodhisattva wishes here that the name of the three poisons is not found in his field. 

Desire (rdga) is of two kinds: bad desire (mithyaragd) and simple desire; hatred (dvesa) is of two kinds: 
bad hatred (mithyadvesa) and simple hatred; delusion (moha) is of two kinds: bad delusion (mithydmohd) 
and simple delusion. 

Beings who are the victims of the three kinds of bad poisons (mithyavisa) are difficult to convert and save; 
those who are victims of the three kinds of simple poisons are easy to save. When the Prajnaparamitasutra 
speaks here of "eliminating the name of the three poisons", it is a matter of eliminating the name of the 
three bad poisons. 

As for the five expressions: "Good is generosity! (sddhu da nam), etc." 302 [used here by the sutra], see what 
has been said above (p. 504-506F) in the Fang-kouang chapter (Rasmipramoksa). 



Saddharmavipralopa 

Second Section PREVENTING THE DISAPPEARANCE OF THE 
HOLY DHARMA 



Sutra (cf. Pancavimsati, p. 34, 1. 16-17; Satasahasrika, p. 1 14, 1. 11-12). - The bodhisattva must practice the 
perfection of wisdom if he wishes that, after his parinirvana, there will be neither the disappearance of the 
Holy Dharma nor [313a] even the name of this disappearance ('Kim iti me parinirvrtasya 

saddharmdntardhdnam na hhaved antardhdnasahdo 'pi na haved iti prajiidpdramoitdydm siksitavyam) 



Sdstra. - <2348> 

Question. - If even the Buddha who is the king of the Dharma must disappear, why should his Dharma not 
disappear? 

Answer. - As I have already said above, this was a wish (prariidhdna) of the bodhisattva, but is not itself 
realizable. 



302 The series of approvals introduced by sddhu is a stock phrase, present in tin; Prajhaparamita sulias in the form of 
many variations: cf. Pancavimsatim p., 10,1. 7-8; 34, 1. 14-15; Satasahasrika, p. 19, 1. 7-8; 114, 1. 8-9. The formula of 
Samghabheda I i 19-20 1 / ; i ih sddi \alacaryah sddhu 

kdlydnacdryah) is almost the same as that of .Ylahavadanasutra, cd. \L. Waldschmidt. p. 128. For the Pali wording, mors 
developed, see Digha, II, p. 28, 1. 31-33. 



1) All conditioned dharmas (samskrtadharma) are the result of a complex of causes and conditions 
(hetupratyayasdmagrisamutpanna); how then would they subsist eternally (nityasthd) and not perish? 

The Buddha is like the full sun and the Dharma like the light that remains at the setting of the sun; why 
would this remaining light at sunset not disappear? It is only because the Dharma lasts for a long time and 
nobody sees it disappear that it is said not to disappear. 

2) Moreover, the bodhisattva [of whom the Prajnaparamitasutra is speaking here] sees that among the 
Dharmas preached by the Buddhas, some remain for a long time (cirasthitika) and others do not. Thus the 
Dharma of Buddha Kasyapa lasts seven days; the Dharma of Buddha Sakyamuni lasts for a thousand 
years. 303 This is why the bodhisattva makes the following wish: "Although my Dharma is conditioned 
(samskrta), I wish that it will be prolonged and not disappear, like fire (agni) that, on finding fuel 
(indhana), continues uninterruptedly." 

3) Moreover, the Dharma of the Buddhas is the true nature of dharmas (dharmdndm dharmatd). Now this 
true nature is without production (anutpdda), without destruction (anirodha), without interruption 
(anuccheda), without permanence (asdsvata), without one-ness (anekdrtha), without multiplicity 
(andndrtha), without coming (andgama), without going (anirgama),' 304 without grasping (anupdddna), 
without agitation (dninjya), without attachment (asaiiga), without support (andsraya), non-existent (asat), 
like nirvana. Dharmata being like that, how could it disappear (antardhdnajl 

Question. - Dharmata being like that, all the buddhadharmas are necessarily without destruction 

(anirodha). 

Answer. - Defined in this way, the true nature of dharmas {dharmdndm dharmata) is indestructible. 
Nevertheless, there are people who, out of false conceptualization (samkalpa), 305 grasp characteristics in 
things <2349> (dharmesu nimittdny udgrhnanti) - characteristics of cessation, etc. (vindsddilaksana) - and 
resort to dualistic theories, believing in disappearances (antardhdna). But in the true nature of things 
(dharmdndm dharmata) there is no disappearance. 

4) Finally by practicing the obstacle-free (andvaranadharma) prajnaparamita, the bodhisattva accumulates 
immense qualities (aprameyaguna) and, conforming to his original vow (purvapranidhdna), his Holy 
Dharma continues [in time] and nobody sees it disappear. However, everything happens like the shooting 
of the bow and arrow: when the archer shoots an arrow up into the air, the arrow goes far and, even though 
nobody sees it disappear, it necessarily finally drops. 306 



Buddhanamasravana 



303 After Sakyamuni's parinirvana, his Dharma persists for a thousand years: the Dharma properly called (saddharma, 
li ii fa) last 00 ii iiicl ih oiml fcit Dh rma l in fa) Ibi nothci no u < n the 

disappearan if the Holy Dharma of Sakyamuni, sec details in Lamotte, 1 1 is to '• < I d p 10 

304 These are the eight 'not's' of Nagarjuna: cf. p. 326F; 1638F, n.4. 

305 Here again ' am u |i n the character to transl it< ; / 

306 An example already used above, p. 1261F. 



Third Section BRINGING INNUMERABLE BEINGS TO 
ABHISAMBODHI BY HEARING THE NAME OF THE BUDDHAS 



PRELIMINARY NOTE 



This is the last wish formulated by the bodhisattva presented here by the Prajnaparamitasutra. 

This is a bodhisattva who has made the resolution (cittotpadd) to attain abhisambodhi some day and, by 
virtue of that, to become fully and completely enlightened. The sutra gives neither the name of this 
bodhisattva nor the name he will take once he becomes buddha. The bodhisattva formulates the following 
wish: "When I shall have attained abhisambodhi, may beings living in each of the ten directions in 
universes as numerous as the sands of the Ganges also be settled into abhisambodhi as soon as they hear 
my name." Only the hearing of the name (ndmadheyd) is required; there is no question of meditation or of 
recollection (anusm> //) of the name or of vocal invocation. 

In order to realize this wish, the bodhisattva must "practice the perfection of wisdom" (prajnaparamitayam 
siksitavyam), i.e., conceive it and practice it in the spirit of the prajnaparamita. 

From the point of view of relative truth, this wish is unrealizable. No buddha has ever saved all beings at 
one time, whether by the hearing of his name or by any other means. The proof of this is that in the 
innumerable universes distributed throughout the ten directions, buddhas have appeared, now appear, and 
will appear forever in order to save beings from old age, sickness and death. If the whole world had been 
saved once and for all, the appearance of buddhas would be useless. 

On the other hand, from the point of view of absolute truth, the wish formulated here by the bodhisattva is 
completely realizable; furthermore, it has already been realized. How does the bodhisattva practice it? By 
practicing the prajnaparamita. What is there to say? The answer is given to us by the surra itself 
(Pancavimsati, p. 38, 1. 16-39, 1. 1; Satasahastika, p. 119, 1. 18-120, 1. 5): 

Tathd hi krtrimam nclina pixititlharmam ■ te <:a kalpitdh tlgantukenu ndmaclheyena vyavahiiyante tdni 
bodhisattvah prajndpdramitdydm caran sarvandmdni <2350> na samaiuipasvaty asamanupasyan 
nabhivisate / pitnar aparatn Sdripuira bodhisattvah prajndpdramitdydm carann evam upapanksate 
ndmamdtram idem vaduta bodhisattva id ■ ndmamdtram idain yacluta hoclhi iti ' ndmamdtram idamyaduta 
prajiidpdramiteti ■ ndmamdtram iclam yacluta pra/iidpdramidvdm caryeti / 

"Actually the name is Active; it is an anti-dharma; the things [which it designates] are imaginary and 
expressed by a sound which is foreign to them. The bodhisattva engaged in the perfection of wisdom does 
not consider all these names and, not considering them, does not become attached to them. Furthermore, O 
Sariputra, the bodhisattva engaged in the perfection of wisdom determines this: bodhisattva is only a name, 
bodhi is only a name, buddha is only a name, prajnaparamita is only a name and the practice of 
prajnaparamita is only a name." 



That being so, the bodhisattva who wishes to lead all beings to abhisambodhi and buddhahood by the 
simple hearing of his name is the victim of an illusion, since beings, the buddha, abhisambodhi and the 
bodhisattva himself are purely imaginary. The prajnaparamita, itself only a name, is the absence of all 
illusion, or in other words, the destruction of wrong views. That is the truth! 

Empty of content though it may be and precisely because it is empty of content, the Truth is liberating: 
Veritas liberabit vos. It is omnipotent and there is no wish that it cannot realize, for the good reason that 
there is no wish to be realized. 

The buddhas and the great bodhisattvas of the tenth bhumi who have the Prajnaparamita as mother and the 
Dharmadhatu as body are mingled with the Truth and, like it, are all-powerful. 

The hearing of the name of the buddhas (ndmadheyasravand) naturally is followed by a reflection 
(manasikara), more or less prolonged, on these same buddhas, and this reflection is often followed by an 
oral invocation (akranda), "Namo buddhaya". 

The spiritual practice of buddhanusmrti commonly practiced by monks and lay people begins with a 
settling of the mind (samddhi) on the ten names (adhivacana) of the buddhas (cf. p. 124-144F; 1340- 
1342F): it is placed among the dharmas of the Path leading to nirvana. 

Pure Land Buddhism has been the subject of much research recently. The Japanese production has reached 
unimaginable proportions and H. Nakamura has reported on it in Survey ofMahdydna Buddhism, Journal of 
Intercultural Studies, no. 3, 1976, p. 112-120. The primordial aim of this religious movement has been to 
assure its adherents a rebirth in the paradise of the buddhas without, nevertheless, excluding access to 
complete perfect enlightenment at a much later date. The method proposed to realize these objectives is 
presented as being easy and the names of the buddhas plays a major role in it. In order to take rebirth in 
SukhavatT, the Western Paradise, it is necessary first to hear the name of the Buddha Amitabha or 
Amitayus, but this is only a prior condition. Next, it is necessary - and this is essential - to dedicate to it a 
mind free of any distraction (aviksipta). Opinions differ on the length of this reflection (manasikara) or this 
commemoration (anusmrti): for some, one single thought (ekacitta), i.e., a single mind-moment, is enough; 
others say that it should continue for ten thoughts, for one day and one <2351> night, for ten days and ten 
nights, or even that it should be prolonged indefinitely. This commemoration sees its efficacy increase if it 
takes place at the moment of death (see above, p. 1534-1539F) and if the ascetic formulates the vow 
(prcinidlicliia) to be reborn in SukhavatT. In return for this, the dying person will see, coming to him, the 
Buddha Amitabha surrounded by a samgha of bhiksus and bodhisattvas and, after his death, will accede to 
the Western Paradise. However, this favor will be denied to those who have committed the five sins of 
immediate retribution (dnantaryd) or who have rejected the Holy Dharma (saddharmapratiksepa): cf. the 
Small Sukhavatlvyuha, ed. U. Wogihara, p. 202, 1. 11-19; Large Sukhavatlvyuha, ed. A. Ashikaga, p. 13, 1. 
22-14, 1. 8. 

The Amida soteriology is complex; in it, the hearing of the name and commemoration of the buddhas, the 
wish to be reborn in the Pure Land, the mind at death, the personal intervention of Amitabha, and the 
exclusion of the biggest wrong-doings occur in turn. The two Sukhavatrvyuhas, both in their original Indian 
form as well as in the numerous Chinese and Tibetan versions, have, in time, undergone important 



revisions, mainly in regard to the number of vows formulated by the bodhisattva Dharmakara when he 
'adorned' his future buddha-field. This composite character in Amidism poses a mass of delicate questions 
the description of and often the solution to which may be found in K. Fujita, Genshi Jfido Shisfi na Kenkyu 
(Studies on Early Pure Land Buddhism), 1979. 

In the Chinese and Japanese extensions of Amidism, a growing importance is attached to the oral 
invocation of Amita. See P. Demieville, Sur la pensee unique, in BEFEO, XXIV, 1924, p. 231-246; G. 
Renondeau, Le Bouddhisme japonais, in Encyclopedie de la Pleiade, History of Religions, I, p. 1337-1340: 
the articles devoted to Amita in Encyclopedia of Buddhism of Ceylon, I, p. 434-463. - In the 10 th century, 
KBya (903-972) traveled through Japan proclaiming the name of the Buddha of the West. Incessantly 
repeated according to HBnen (1133-1212), piously pronounced only once according to Shinran (1173- 
1262), accompanied by dance according to Ippen (1239-1289), the nembutsu became, solely by the power 
of Amita and in the absence of any merit, the main if not the only means of salvation. The adept who 
pronounces it is assured of being reborn after death in the Western Paradise. The nembutsu works its effects 
ipso facto and infallibly, like a sacrament. 

The bodhisattva whom the Prajnaparamitasutra presents here formulates a wish both more simple and more 
ambitious, more simple in method - for it is a matter of only the hearing of the name (namadheyasravand) 
- and also more ambitious in method - for the goal is not to be reborn collectively in the Pure Land, but to 
establish all beings in the abhisambodhi of the buddhas. This goal is attained only in the perspective of the 
perfection of wisdom, the view of emptiness. 

Is the hearing of the name, like 'the adoration of the Buddha Amita' (Nan-wou-a-mi-t'o-fo, namo- 
amidabutsu) the only means of salvation, infallible and producing its effect immediately by the sole fact of 
being pronounced? Is it not, amongst many others, an adjuvant to bodhi, useful certainly, but not 
indispensable, the practice the success of which is not necessarily guaranteed and producing its result only 
after the event? 

The question arose for those who had access to sutras of tendencies as different as, on the one hand, the 
Prajnapamaramitas and, on the other hand, the Sukhavatlvyuhas. This was the case for the author of the 
Trade who, throughout <2352> his commentary, cites these texts abundantly. Forced to take a position, he 
refuses to recognize the unconditional value of a nembutsu in the hearing of the name. Here is what his 
reasoning will be: 

1) The hearing of the name is not the unique means of realizing abhisambodhi. The buddhas save beings by 
various means, the most common of which is preaching the Dharma (dharmadesand). But there are others: 
emitting rays, performing miracles, spreading perfumes, producing sounds, etc. 

2) None of these means is infallible, for the capacities and dispositions of beings to be converted must be 
taken into account. Thus, Sakyamuni who appeared in an impure land and at a bad age, increased his 
preaching but did not always convince his auditors. The inhabitants of Magadha criticized him and his 
cousin Devadatta accused him of charlatanism. 



3) It is not enough to hear the word 'buddha' in order to obtain bodhi: in order to come to this final 
outcome, Sudatta and Saila had to receive in addition the admonitions and instructions of Sakyamuni. 

4) The hearing of the name and access to abhisambodhi are not mingled in one single moment of mind: at 
the best, the hearing will be the immediate antecedent {anantarapratyayd) to abhisambodhi. 

In conclusion, the hearing of the name does not act as a talisman or a magical formula; it is not the unique 
and infallible means to realize great enlightenment instantaneously. It may be compared to the slight 
cleavage that makes an already ripe fruit to fall, to the drop of water that makes a vase that is already full to 
overflow. 



Sutra (cf. Pancavimsati, p. 34, 1. 16-18; Satasahasrika, p. 114, 1. 14-16). - The bodhisattva must 
practice the perfection of wisdom if he envisages the following: "When I attain supreme complete 
enlightenment, may beings, in each of the ten directions in universes as numerous as the sands of the 
Ganges, be established as soon as they hear my name in supreme complete enlightenment" (Bodhisattvena 

mahdsattvenaiYt.nu upapanksamdnena 'kirn Hi me 'nuitardm samyaksainhodhim ahhisamhuddhasya, saha 
sravanena me ndmadheyasya, ye dasasu cliksu gangdna dTvdlukopamesii lokadhdtusii salivas te niyatd 
i anuttardydm samyaksamhodhd i an i hn siksitavyam). 

Sdstra. 

I. THE TWO KINDS OF BUDDHA 



Question. - Some people are born in a time when one can meet a Buddha and when the Buddha's Dharma 
is present; however, sometimes they fall into hell (nirayd). This was the case for : 

T'i-p o-ta (Devadatta), 307 <2353> 

Kiu-kia-Ii (Kokalika), 308 

Ho-to che-tseu (Hastaka Sakyaputra), 309 etc. 



307 Cf. p. 407F, note. 

308 The lies of Kokalika followed by his fall into hell have already been noted, p. 63F, and told in full, p. 806-813FF. 

309 Above, p. 693F, the 1'rairc has already mentioned a certain Ho-to (Hastaka) along with Devadatta. The former, I 
[Lamotte] think, perhaps wrongly, should be replaced by Udraka Ramaputra. The transcription llo-to che-tseu which is 
found h i lli hi i i hi > 1 1 1 1 i in li, Hatthal ' | ml I li i n liom many other 
Hastakas mentioned in Ihc scriptures and particular!) Hastaka Atavika whose story is told above, p. 562-5651''. 

it taka kyaputi ippca ii> ili inaya in i ird t< S first I n ltil d li nil ! l b in 
IV,p. 1-2 (cf. Comm. of the Dhammapada, III, p. 390-391); Mahlsasaka Vin.., T 1421. k. 5. p. 37bl2-37c6; 
Dharmaguptaka Vin., T 1428, K. 11, p. 634a6-634cl0; Sarvastivadin Vin., T 1435, k. 9, p. 63bl2-64a5. Here is the 
transl. of the latter source, the most detailed: 



They fell into hell because the three bad dharmas <2354> (akusaladharma) - raga, dvesa and moha] - 
covered their minds. But then how can the Prajnaparamitasutra say here that, in the absence of the Buddha, 
in universes as numerous as the sands of the Ganges, it is enough to hear the name of a buddha 

(buddhanamadhcyasiavana) lo attain abhisambodhi? 

Hi' Buddha >l ellin; il Iravasli I that lime in southern India, there was a master in the art of debate; 
his belly was covered with sheets of copper and he wore a lamp on his head. He came to SravastI and people asked him 
why he was [armor-clad] in such a way. He answered: "My wisdom is strong and I am afraid thai my belly might 
burst." He was also asked why he carried a lamp on his head and he replied that il w as lo light up the darkness. People 
said: "You foolish brahmana, the sun lights up (he v\ hole continent; why do you talk about darkness?" He answered: 
"Don't you know there are two kinds of darkness? One is when the light of the sun and the moon are absent; the other 
is delusion (moha), when tin li lit oi isdom ( t i ibsenl l'i iple said: "It is because you have not seen the 

bhiksu Ho-to chc-tscu (Hastaka Sakyapulra) thai you talk that way. Ifyou had seen and heard him, the rising of the sun 
would be shadows and the night would be the sun-rise." Then the inhabitants of the city begged the bhiksu Hastaka 
Sakyaputra to come and debate with the brahmana. Hastaka, hearing (his imitation, became despondent but could do 
no other than to start out for the city. 

On the way, he saw two rams fighting. He took this as an omen and said to himself: "This ram is the 
brahmana, this oilier ram is me.'" Seeing thai the ram thai represented himself was losing, he became more depressed. 
Following on his way, he saw two bulls fighting and said to himself: "This bull is the brahmana, the other bull is 
myself; here again the bull that represented himself « as losing. Continuing on his way, he saw two men fighting and 
he said to himself: 'This man is the brahamana, that man is myself." Again the man representing himself was the loser. 
About lo enter the deb-ate hail, he saw a w oman carrying a pitcher of « atcr, but the pitcher broke and the water spilled 
out. He thought: "I sec bad omens: I cannot avoid defeat." Nevertheless, unable to do anything else, he entered the 
house. There, on seeing the eyes and the face of the debate master, he understood that he would be vanquished, and his 
grief was extreme. He went to sit down and when it was announced that the debate could begin, he answered: "For the 
moment I am a little sick: wait until tomorrow ." Having said that, he went [to the Jctavana in Saravasti] where he had a 
place to live. In the last watch of the night (pastime yame), he left to go to Rajagrha. 

The next day, the inhabitants [of Sravasd] gathered together: they waited for Hastaka for a long time but he 
did not ippcat I In linn ha in , i cd tin cut to tin Ida in t ind bi an to I ok for him l i no) The bhiksus 
[in Jetavana] told il ' m I uiin 'In last tch >! ih ni hi Ha lal i tool hi t bi an I hi bow I I avaraiu adaya) 

andwentawa\ Hi irini Ih < li> citi ns blamed Hastaka in man i ( • •, va\ viyi , i) saying: "How 
can a bhiksu lie thus?" One man told it to a second, the second to a third and so on, and so [Hastaka's] bad name spread 
> In i ' houi tin it; I h n ih' bhil u il 1 Idi di ire l ccci ho i n impl (alp , t\ mJ kept iln pn i pi 
strictly (dliutavddin) took their robe and bow 1 and entered the city to beg their food (pindayd). Hearing about the affair, 
they were disple i d nid fterth ir mi ,1 h nt to tell tl d> lil oil" Muddlm / anam bhagavato 

vistarenarocitam). 

Then, for this reason [ami in Shis circumstance], (he Buddha called She assembly of bhiksus together (atha 
i l blamed [Hastaka] in m in\ i\ i i 

"How can a bhiksu 1 1 in 'hi ty? Havin blamed him in many ways, he said to the bhiksus: "In view of ten 
i 1 iiil i ' I pr< mul; " if 1 ill" . a ruli Kn I In! us (a usani rutin 'hiksuriai , , Ian 

i i i ind from now on this rule must be worded thus i / . / It shivyam): If a 

bhiksu lies know high it. ommil i itayantika (sa/uj iai <w va • 



Answer. - Above (p. 513F, 1805-1806F, 1818F, 1889F, 1907F, 1940F, 2238F, 231 IF, 2322F), I have 
already said that there are two kinds of Buddhas: ;') the Buddha with the body born of the fundamental 
element {dharmadhatujakaya); [313b] ii) the Active Buddha (nirmanabuddha) who adapts himself to the 
sufferings of beings. In speaking of the dharmadhatujakaya Buddha, we say that it is enough to hear his 
name to find salvation; in speaking of the nirmanakdya Buddha who is adapted to beings, we say that in 
accordance with their karmic cause and conditions, some beings, even though they are dwelling with this 
Buddha, fall into hell. 

There is no-one that this dhuiinudhutiikukdyu huckllui cannoi save {paritrdna), no wish (pranidhana) that 
he cannot fulfill (paripurana). Why? Because for innumerable (aprameya) incalculable (asamkhyeya) 
kalpas he has accumulated all the roots of good (kusalamula) and all the good qualities (guna). His 
omniscience (sarvajiiatd) is unhindered (anavarana) and complete (sampannd). 

The devas and the great bodhisattvas rarely see it. Like the cintamani, it is hard (durdrsd) to see and hard to 
acquire (durlabbha) it, but those who do see it have their wishes fulfilled. - It is like the sudarsa(?) plant: 
those who see it escape from all their misfortunes. - It is like the cakravartin king: people who see him do 
not lack wealth (dhand). - It is like Sakradevendra: people who see him obtain <2355> all their desires 
(yatheccham). il ° - It is like Brahmadevaraja: beings who depend on him chase away all their fears (bhaya). 

People who commemoraic (anusmaranti) the name of the bodhisattva Kouan-che-yin (Avalokitesvara) are 
freed from all danger; 311 all the more so if they commemorate the dharmadhatujakaya buddha. 



See Dhvajagnisatra cited above, p. 1335-1338F. 
311 The Trade is referring here to the Saddharmapundarika, chap. XXIV, p. 438, 1. 5-439, 1. 2. The bodhisattva 
Aksayamati asks the Buddha the reasons why the bodhisattva Avalokitesvara is so named. The Buddha replies in these 

kiikiputra yavanti sattvako i isrtin mi pratyaiiuhha\ anti tani saved 

avalokitesvai as\ i odiiisattrasya istit i i i isiiuul duijkh ' nit parimucyeran 

/ ye ca kulaputn \ itesvara > ith is\ it ittva in ' nil diiara i sacet temahaty 

agniskandhe prapateyuh sarve te 'valokitesvanisya hodliisattrasya inaliasattvasya tejtisti hisiiian inaluito 'gniskandhat 
parimucyeran s< / ; i a bodhisattvasya 

inaiiasattrasyakniiidani kuryuij stirvas tti nadyas tesani sattraiuuii gadiiani dadyuh - 

Burnouf s translation. - O son of noble family, everythinu that exists in this v, orld of hundreds of thousands 
of myriads of creatures thai suffer pain, all these creatures have only to hear the name of the bodhisattva Avalokitesvara 
to be freed from this great mass of suffering. If those who happen to fall into a great mass of fire recall the name of this 
bodhisattva-mahasath a. they w ill be delivered from tins great mass of fire by the splendor of the bodhisattva- 
maha in i I >! u ira li O i o >i bl lamil lln bcin h \>\> i obi rrii ! i\\a\ by the current of the 

rivers, if they invoke the bodhisattva rnahasaitva Avalokitesvara, ali the rivers will provide a ford for these beings 
immediately. 

■ Aside from slight grammatical differences, such as pariniucyeyuli in place al'pariimicycmn, (he Gilgit 
version, ed. S. Watanabe, p. 304, 1. 6-14, presents the same text. 

v i hJm lo (hi i i i faithfull umlii din hit cl !;!» rmaral hi t> D (T 263, k. 10, p. 128c22- 
129a2) and by Kumarajiva in 406 ('1' 262, k. 7, p. 56c6-ll), a distinction must be made between hearing the name 



II. HEARING THE NAME OF THE BUDDHAS 



1 . As a rule, Sakyamuni saves by his preaching 

Question. - The Buddha Sakyamuni also participates in the body born of the fundamental element 
(dharmadhdtujakdya) and is not <2356> different from [the other Buddhas]. Then, since he is present in the 
world, why are there still people who commit the five sins of immediate retribution (dnantarya), starving 
people (ksudhita), thieves (caura) and other miserable people of the same kind? 

Answer. - The original pact (purvdbhyupagama) of the Buddha Sakyamuni was the following: "I came into 
a bad age and it is by teaching the Path (mdrga) that I wish to save beings: I did not come to provide them 
the happiness of this world {laukikasukha), riches and honors." If this Buddha had wanted to use his powers 
to give them those things, there is nothing he could not have realized. 

Moreover, among people [in the bad age], the power of their merits (punyabala) is slight and the 
defilements of wrongdoings are heavy: this is why they do not find deliverance as they wish (yatheccham). 

Moreover, the Buddha at present teaches only pure nirvana and nevertheless, people blame and criticize 
him: 

[Criticisms of the Magadhians]. 312 - They said: "Why does the Buddha <2357> make so many disciples 
and convert (nayati) the populace? That is bondage (bandhana) as well." 



(ndmadheyasravana, wen-miiig) w hich liberates from the mass of suffering, its memorization (dliarana, tch 'e) which 
protects from fire, and its invocation by loud ries ( / g) which n es fiom water. 

Here the Traite speaks only of those who 'commi moi rti (anusn nti,i Ithi name of Avalokitesvara. In 
the main meaning of the w ord, aiiusiiirti is a mental act and not a vocal act. The Traite recognizes that those who 
commemorate the name of the great bodhisattva escape from dangers but, different from the Lotus, it decs nisi sa\ that 
they are liberated from the mass of suffering (ditljkliaskanda). a liberation which is none othci than nirvana, vimukti. 
Rather, it nod that recourse to Avalokid ira, profitable though it ma\ c, is li efficacious than < dlingupon these 
depersonalized buddhas thai arc the dharmadhatujakaya. 

is carried out by the Buddha since his first sermons did not fail to provoke displeasure and 



l I in I J / ; 1/ / ' I \ 

brahmacariyam i imo, vedhavyaya 

patipaimo amaiii Gotam > samaiio Go ' / i 

imani ca addhatey) , <hajakasat vani pah ca alii i-ahl VI idhika kulaputta 

samaneGotamo brahmacariyam car a I gdthaya codenti: 

(iii iii M I ii, 

sabbe Sanjaye netvana, kam su dani nayissattti // 



When the Buddha converts just by preaching the Dharma, people already criticize him; what would they 
not say if he indiscriminately distributed the happiness of the world (lokasukhdf! 

[Criticisms of Devadatta]. 313 - Wanting to have the mark of the thousand-rayed wheel {sahasrara cakra) on 
the soles of his feet (padatala), Devadatta had an iron (ayas) mold made, had it heated and cauterized his 

Foucher's translation. -At that time, main young people of good family in the land of Magadha embraced 
the religious life one aflei another under the direction of the Blessed One. The populace murmured and became angry: 
tama aims to bring about the absence of children, to briny about widowhood, to bring about the 
n of the family. He has just ordained as monks the thousand anchorites (jatila), then the two hundred and fifty 
in i! i i| nin lis ng pcopl f noble family in Magadha one after another arc embracing the 

religious life under the direction of the sramana Gautama." And when these people saw the bhiksus, they wanted 10 
quarrel with them with litis stanza: 

"The great sramana has come 
To the capital of the land of Magadha; 
He has com cited II th A' ipl I uija 
Whom will he convert today" 
- On the same subject, see also Catusparisad, p. 394 and Mahavastu, III, p. 90. 
313 Here the Traite gives aversion augmented by an episode told by the Mulasarv. Vin.: Samghabheda, II, p. 165-165; 
T1450, k. 18, p. 191c20-192a7: 

I'unar api devadattah ajatasatroh katayati: train inaya rajye pratistliapitah: tvam api mani huddhatve 

ii)' i ipadatalacihnata 

ndti id; set k< < 

mama padatak <_ i i n all main sod athayati kututa, 

saksyami iti; te sandaksayaiiti: halavan esah: yady evam evahkyainah, sthaiiam etad vidyate yat parsijipraliareija 
asinan jivitad kaiithain ehidi i i m pravesaya iti; 

n tivram kharam 
katuk/jtt ainanapain vedauain vedayate: hhiksuhhih kokalikah prstah: kutra devadattah? sa kathayati: ainusmiii 
pradese cahank i huatain ai rai iti iti: h iva ra , • i duiikiun rto 

vikrosan; te bha iva ikt i pa kra 

i ransl. furthermore, Devadatta said to Ajatasatru: I have established you in kingship: now in turn you 
establish me in buddhahood." Ajatasatru answered: "The Blessed One has the sign of a wheel on the soles of his feet, 
you do not."- Devadatta replied: I vv ill make one" and he called some ironworkers and asked them: "Can you make me 
the mark of a wheel on the soles of my feet?" The answered: "Yes, Lord, if you are able to withstand the pain." - "Do it 
then", said Devadatta, "I will withstand it." 

The ironworkers commented as follows: "This man is strong: if w e mark him in this way, it is possible that 
w lih one blow of Ins heel, he can lake our lives." And so, having made a hole in the wall, they said to Devadatta: 
"Lord, put your tw o feet through Shis hole in the w all."' This Devadatta did, and the ironworkers heated a wheel white- 
hot and marked his two feet. Devadatta felt the sharp, violent, biting, unpleasant feeling. 

I he bhiksus asked ICokalika: "Where is Devadatta'?" ICokalika answered: In a certain place, he made the 
mark of the wheel on the soles of his feet." The bhiksus went to that place and heard Devadatta who was howling with 
pain. The bhiksus went to the Blessed One. 



feet withy it. Wounded by the cauterization, he was howling with pain. Ananda heard him, burst into tears 
and said to the Buddha: "My brother is going to die; may the Buddha save him out of pity!" 

The Buddha extended his hand and felt Devadatta's body, uttering this oath of truth (satyopaydcand): "If it 
is true that I consider Rahula and Devadatta equal [in my affection], may Devadatta's suffering disappear." 
Immediately Devadatta's pain disappeared. Devadatta grasped the hand [extended to him], examined it and 
recognized that it was the hand of the Buddha. Then he made the following statement: "The son of 
Suddhodana assures his livelihood (jivitam kalpayati) by this medical trick." 314 The Buddha said to 
Ananda: "Do you see Devadatta? How could he be saved when he nourishes such feelings?" [313c] 

- The people of the fortunate ages do not have such faults (dosa), but a being like Devadatta cannot be 
saved by the happiness of this world {lokasukha). All kinds of stories (niddna) on this subject have been 
told in full above (p. 868-878F). 

2. The Buddhas do not save solely by the hearing of their name 



Furthermore, the bodies of the Buddhas are innumerable (aprameya), incalculable (asamkhyeya) and 
dissimilar in aspect (ndndvidlulkdiv): 

1) There are Buddhas who, by preaching the Dharma {dharmadesana) to beings, make them obtain 
abhisambodhi. 

2) There are Buddhas who emit immense rays (apt i tra 2 » / lyanti) and the being 
who encounter them obtain abhisambodhi. 315 



314 Compare San i habheda, 11, p. 94: J Bha tta gaj isa t i ipi rta grdlu ikittam parvatam 

i i i pin e ekaputrake 

cittam amunanadliikain tathah > • \ tdatt i na • ih -na i i/ii in tin gacciied iti tatyop, vac, lakalasamanantaram eva 
devadattasya ruja prasanta sa him ivatah ptnjiin nirii ,ii va i • unansya panir iti 

tatl '/"' ! dliainaliatinyo-pa mhtrujalj katliayat ohlun in U iiddliartlia raid) 'In, adiiigatan, saksyasy anena 
jivikain kalpayitum iti. 

Transl. - Then the Blessed One extended his arm like the trunk of an elephant, made it pass over Vulture 
Peak Mountain and placed his hand on Devadatta, uttering this oath of truth: "If it is true that I have exactly the same 
feelings towards Devadatta as I have for my dear only son Rahulabhadra, by virtue of (his Iruth may the torment that 
Devadatta feels be pacified. "As soon as he had uttered these words of truth, Devadatta's pain subsided. Devadatta 
examined the hand of the Blessed One and recognized u a.s thai of the monk Gautama, liven though his torment had 
been pacified by the kindness of the Buddha D idatta lid to him Ih m Ji il 1 ill <) mUiiilu thatyouhave 
acquired is marvelous; you will be able to ensure your livelihood by it." 

On the Buddhas gesture of passing his hand across a wall or a rock face to cure Devadatta or to reassure 
Ananda frightened by a vulture, cf. Si-yu-ki, T 2087, k. 9, p. 921b8-15; Fa hien tchouan, T 2085, p. 862c21-24; A. 
Foucher, AgbG, I, p. 497-499 and fig. 249. 

315 Seep.456F. 



3) There are Buddhas who, by their superknowledge of magic (rddhyabhijnd) and their miracles 
(prdtihdrya) direct the minds of beings, and the latter obtain abhisambodhi. 

4) There are Buddhas who show only their form bodies (rupakdya) and beings obtain abhisambodhi. 316 

5) There are Buddhas who emit sweet perfumes from all their hair-pores (romakupa) and the beings who 
smell them obtain abhisambodhi. 317 

6) There are Buddhas who, by giving food to beings, make them obtain abhisambodhi. 

7) There are Buddhas whom it is sufficient to commemorate (anusinaraijaiudtrcna) to obtain 
abhisambodhi. 

8) There are Buddhas who, by the sounds (sabda) made by plants (trnakastha), do the work of the Buddhas 
(buddhakdrya) and lead beings to obtain abhisambodhi. 318 

9) There are Buddhas whose name people hear (ndmddheyam srnvanti) and they thus obtain abhisambodhi. 
It is in regard to these Buddhas that the bodhisattva says here: When I become Buddha, may those who 
hear my name find the Way (uttarana). ,,i19 



3. The hearing of the name alone is insufficient to produce abhisambodhi 



Moreover, the hearing of the name (ndmadheyasravana), by itself, is not enough to obtain abhisambodhi. 
After having heard the name <2360> [of the Buddhas], one practices the Path and only afterwards does one 
obtain the way (uttdrana). 

[Sudatta 's bodhi]. 320 - Thus the eminent (sresthin) Siu-ta (Sudatta) first heard the name of the Buddha, 
rejoiced in his heart, went to the Buddha, heard the Dharma and thus obtained bodhi. 



316 Sikyamuni showed his tongue and his cryptorchidia to the brahmanas Ambattha, Brahmayu ark! Scla (cf. p. 275F, 
n. 1: 1667F) his chest and his armpits to the nirgrantha Salyaka (p. 1665-66F, and notes). 

317 When the buddha Amitabha, in the form of the bhiksu Dharmakara, carried (Hit she bodhisattva practices, a lotus 
perfume came from all his pores of his skin and all kinds of food and drink flowed from the palms of his hands. Cf. 
Large SukhavatI, ed. A. Ashil iga, i '■ , va son oinakiij >li\ '", ndhovati sma ...; 
savaiuuipaiiakluidyahliojyaleliyarasahhiiiiiiiarah swYopahhogaparihhogahlunirharas ca panitalahhyam 
prasyandantah prddurbhavanti sma. 

318 In Amitabha s paradise, the trees shaken by the wind produce articulated sounds, sweet and enchanting, w hich 
e a mi H m f. Large Snkha\ all, i / i ; 

asecaiuiko 'pratikulah sravandya. 

319 Here tou may be rendered by 'safetj bin the translation 'way' or 'passage' is less compromising. The character tou 
serves to transl ii 1 lskrituord ' iii I i > I 10 x to i II , la 

320 Sudatta, better known by he name of Anathapindada (in Pali, Anathapindika), heard a friend pronounce the word 
'buddha" three times, bul thai was not the reason that determined his conversion. He attained, not the bodhi of the 



[Saila's bodhi]. 321 - Also, the brahmana Che-yi-lo (Saila) <2361> first heard the name of 'Buddha' at the 
home of the jalila-brahmacarin Ki-ni-ye (Keniya); his mind was overjoyed; he went straight to the Buddha; 
he heard the Dharma and obtained bodhi. <2362> 

arhats but the fruit of srotaapanna, when, on the next day, the Buddha gave him the graded instructions meant for lay 
people. 

On the conversion of this famous individual, see the Sudutta sutta in Samyutta, I, p. 21-212, and the 
Samyuktagamas, T 99, no. 592, k. 22, p. 157bl8-158b23; T 100, no. 186, k. 9, p. 440b2-441a26; the Pali Vin., II, p. 
154-157; the Mahlsasaka Vin., T 1421, k. 25, p. 166b9-167b4; the Dharmaguptaka Vin., T 1428, k. 50, p. 938b20- 
939a27; the Sarv. Vin, T 1435, k. 34, p. 243c20- 244M5; the Mulasarv. Vin., Samghabheda, ed. Gnoli, I, p. 166-170, 
and Sayanavastu, ed. R. Gnoli, p. 14-18. 

Having come to Rajagrha on business. Sudatta went to his brother-in-law Rajagrhaka and found him in the 
midst of preparing a fine banquet. He asked if he was celebrating a wedding or of he w as getting ready to receive king 
Bimbisara. His brother in law replied w ith these w ords: "1 am not celebrating a w edding and 1 am not receiving king 
Bimbisara; however, i am preparing a big sacrifice because tomorrow ! have in\ itcd the samgha w ith the Buddha at its 
head (api < • lia no ccupatthil m tn niddlu ho inigho in > i 

"Did you say the Buddha?" asked Sudatta. "Yes, O householder, I did say the Buddha" (buddho 'ti tram 
gahapati vadesiti. - buddo ham >< , / v< ,,• i this question was asked three times and three times the same 
answer was given. I hen Sudatta ended: "The word 'buddha' is indeed rare in the world" (ghoso pi kho eso dudabho 
lokasmin yad idam buddho buddho 'ti). 

But as the Traite comments here. Sudatta heard ii three times but did no! Sake immediate advantage of it. He 
wished to go immediately to the Buddha who was then in She Sitavana near Rajagrha. thinking that the time was 
inopportune, his brother-in-law advised him to wait until tomorrow. Sudatta was so impatienl to meet the Teacher that 
he woke up three times during the night thinking that it was dawn. 

Finally the gates of the Sitavana w ere opened and Sudatta saw the Buddha who was seated and who invited 
him to approach Sudatta fell down I e i feel s n l < i hangin ilutation tin I ichcr < tpl ium I (he graded teachings 
to him (anupuivi katha): he spoke to him about generosity, moralih and heaven: he explained the dangers of desire and 
the benefits of renunciation: he ended his sermon w ith the four noble truths. Ii was only then that the dust- free stainless 
eye of the Dharma arose in Sudatta (virajam vitamalain (liiammacakkliuin udapadi): litis is the expression dedicated to 
designate, not accession to abhisambodhi or even the bodhi of the arhats, but simply the attainment of the first fruit of 
ill i' Ii' i< ii lib tin nun i i ii i ip iiii< i. 

It does not appear thai in his lifetime Sudatta ever attained arhathood. Proof of this is that after he died he was 
reborn among the gods: the Anathapindika of the Samyutta, !, p. 5! -56, speaks of a Sudatta devaputta (S 6) and an 
Anathapindika devaputta (A 10). 

Therefore, according to the canonical sutras, ii is not sufficient to hear the word ' buddha' in order io be 
settled, by that very fact, in supreme complete enlightenment. 

321 The conversion of Saila (in Pali, Sela) is told, partial!) in the same words, by the Selasutta of the Suttanipata, p. 
102-1 12, and of the Majjhima, II, p. 146. - See also the Tseng yi a han, T 125, k. 46, p. 798a25-799cl6. 

Tlie jaiila master Keniya was living at Apana, the capital of the Ahguttarapas in the land oi'Ahga. He was a 
staunch brahmanist but, coming to learn that the Buddha along with 1250 bhiksus •■:•. as traveling in the area, he went to 
see him and invited him to lunch on the following day. According to his custom, the Buddha accepted by remaining 
silent and Keniya went home i-.) prepare the reception with his friends and family. 



These texts say only that [Sudatta and Saila] 'heard the name'. The hearing of the name 
(ndmadheyasravana) is a cause and condition (hetupratyaya) for obtaining bodhi but is not bodhi. 



4. The hearing of the name and abhisambodhi are not simultaneous 322 



Keniya had as a friend in Apana the learned brahmana Sela ss ho ss as a specialist in the Vcdas and auxiliary 
n expert in interpreting ph; ii il ign md Ii irned in mantra sliichln taught to 100 di < spies. The same 
afternoon, as he was passing by his friend's home and seeing him so busy, he asked ss iiai lie v, as preparing for. Keniya 
answered: "The Buddha Bhagavat is in the neighborhood, in the Green Forest, and I have invited him and his samgha 
to have lunch with me." 

The same dialogue occurred between Sela and Keniya as between Sudatta and his brother-in-law. "Did you 
say the Buddha?" asked Sela. "Yes, I did say the Buddha", ansss ered Keniya. And Sela cried: "The word 'buddha' is 
indeed rare in the world." 

Again this time, the fact of having heard three times the word 'buddha' had no more effect on Sela than it had 
had on Sudatta. Nevertheless, curious. Sela together vs ilh his 300 students went to the Green Forest and respectfully 
greeted the Buddha. He had plenty of time to discover the thirty-two marks of the Great .Man on the body of the 
Blessed One, including those of the tongue and cryptorchidia (see above, p. 274-276F, 1667F). They knew that anyone 
bearing the thirty-two marks is destined to become a cakravartin king or a fully and completely enlightened Buddha. 
Wanting to be sure thai he ss as indeed in the presence of a Buddha. Si la praised lalq imuni, for he knew from the very 

old l'i thin m i Ih ii ii in, hi i i i'i lii lln i v !n> ii iml, lidl, full) ,in! ( I ii I, nil ii" iii I o ill i il 

themselves' (ye re hliavaiiti aralianto sainmasa i 

1 1 mi ii n il i m - irk d i ul ippi i in ol 'i' praisi shich Sela m idi m I mz i in in nh pi i, 
Sakyamuni firmly and simply admitted himself to be Sambuddha and, since he was addressing a brahmana, 
Brahmabhuta. 

Fully convinced, Sela and his disciples asked to be received into the order and on the spot they were given 
ordination, this was not yet bodhi. but they entered the Path. 

The next day, the Buddha and the samgha went to Kcnis a '.he jatila and look pari in (he banquet he had 
offered them. After the meal, the Buddha thanked his host and departed. Shortly aftcrw aid, Sela and his companions 
realized in this very life (he supreme goal of the religious life and recognized thai they had destroyed rebirth: Kliind 
jdti.... Thus th i i 'hi rth some n rhats ( ro kli ipariso a i I 

Sudatta, as we have seen in the preceding note, had to be content ss ith She fruit of srotaapanna. 

Does the fact of has ing heard the name of Buddha occur in She spiritual conquests'? The sutras say nothing 
about it. In any way, if the hearing did have a result, it was not immediate. When the ncss arhats attained the bodhi of 
the sravakas, eight days had elapsed since the hearing of the name of Buddha and (heir taking refuge (van tarn saranam 
agamhaito atthai, cakkliunui ttaratto Bh i ' inha tava sdsane). 

322 The hearing of She name rind (he obtaining ol abhisambodhi are not mingled in one and the same moment of mind 
(eka cittaksana) svhich, as we have seen above (p. 1983F, n. 1), is infinitesimal in duration, the hearing does not act in 
the manner of a magical spell instantaneously anil infallibly producing its effect. 



Question. - However, the Prajnaparamitastitra says here that one hears the name of the Buddha and that "at 
the same time" (saha sravanena) one obtains abhisambodhi. It does not say that after having heard the 
name it is necessary to practice the Path in order to finally obtain abhisambodhi. 

Answer. - Here the expression "at the same time" (or simultaneously) does not mean 'in one and the same 
mind-moment' (ekacittena): it only means that there is no intermediary (a«tara) 323 [between hearing the 
name and abhisambodhi]: that is what the expression "at the same time" means. 

[Metta sutta]. 324 - As the surra says: "When the mind of loving-kindness (maitricitta) is cultivated, the 
seven members of sambodhi (saptasambodhyanga) arc cultivated at the same time (sahagata)." 

Objection. - But the meditation of loving-kindness (maitrTsamddhi) is impure (sdsrava), for it has beings as 
object (sattvan dlambate); how then could one cultivate, at the same time , the <2363> seven members of 

sambodhi (suptusamhoclhyunga) [which themselves are pure (aiulsrava)]'? 

Answer. - After loving-kindness has arisen, one cultivates the seven members of sambodhi. As there are no 
other dharmas [that are inserted between maitrl and the sambodhyangas], we say that they arise at the same 
time (sahagata). 

The expression 'at the same time' can have two meanings: ;') it can designate strict simultaneity 
(samakala); ii) it can designate posteriority in the long run, provided that no other dharma comes to be 
inserted between the two terms. Here, as it is a mind of maitn and [without any other intermediary 
(antara)] a practice of the seven sambodhyahas, it is said that they arise at the same time . 



5. Causes other than the hearing of the name occurring in the obtaining of 
abhisambodhi 325 



323 Adopting the variant Men. 

324 Samyutta, V, p. 119, 1. 3-5: Idhci u bhdveti //la // 
iii i i \ i n iggaparindmim. - 
lei ' hi ii 1 ii) i ink ii i lio ii 1 !' ' maitn], I lli i i fact illi l< in mrti hid «lli i i in ilh 

maitn in ulti il I ih i ry fact ih [dharmapravi i i i u pn'l pi i ibdhi im idhi | and ii] ' i 
sambodhyariga 'going with maitn". dependent upon separation, detachment, destruction, and having abandonment as 
goal. 

This sutra is cited in summary in ICi ibhasya p. 146. 1. I ! ( 'n mnol tal u > m i nmcnt to assume 
the absolute simultaneity of maitn and the sambodhyangas. Indeed, maitn marred by belief in the self is impure, 
whereas the seven sambodh) angas depending on detachment from the world are pure, and the pure practices cannot co- 
exist with the impure practices. The truth is that (he development of the sambodhyangas follows the development of 
hi inn immi diatel l d hImhm inn n i< di u i I 

Similarly, the obtaining of abhisambodhi follows the hearing of the name of the Buddhas 
(ndmadheyasravaiia) without intermediary, but is not mingled with it. 

325 The conquest of abhisambodhi comes about with the help of causes and conditions, the main ones being the merits 
acquired by the ascetic himself and according to the Greater Vehicle - the grace of the Buddhas. By itself, the hearing 



1) Furthermore, in some beings the merits (punya) are ripe (pakva) and the fetters (samyojana) are slight 
(tun it): they will obtain abhisambodhi. If they hear the name of the Buddhas, they will obtain it at once. 

2) Moreover, it is by the power (pmbhdva) of the Buddhas that they hear and find the way (uttarana). 

Thus when an ulcer (ganda) is ripe and there is nobody to prick it, a very small cause is enough for the 
ulcer to break by itself. When a fruit (phala) is ripe [314a] and there is nobody to gather it, a small breeze 
is enough to make it fall by itself. A new piece of cotton cloth (kdipdsa), white and clean, easily takes the 
dye (ranga). 326 In regard to men, the Prajfiaparamitasutra says here that by hearing the name of the 
Buddhas they immediately obtain abhisambodhi. Another example: when a preta who has taken possession 
of a man hears the exorcism (mantra) of the hermil (rsi), he abandons his victim and flees. <2364> 



6. How is the name of the Buddhas spread? 



Question. - But who then spreads the name of the Buddhas beyond universes as numerous as the sands of 
the Ganges in a way that beings hear it? 

Answer. - 1) By his miraculous power (rddhibala), the Buddha emits innumerable rays (rasmi) from the 
pores of his skin (romakupa); on each of these rays there are precious lotuses (ratnamaya padma); on each 
of these lotuses there sits a Buddha, and each of these Buddhas saves beings by preaching the Holy Dharma 
(saddharma) and also by saying the name (namadheya) of the Buddhas; this is how the beings hear it. See 
what has been said above (p. 456F) in the chapter on Fang-kouang (Rasmipramoksa) 321 

2) Moreover, according to their earlier vows (purvapranidhand), the great bodhisattvas go to the places 
where the Dharma of the Buddhas does not exist and there they proclaim the name of the Buddhas, as has 
been said in the present chapter: this is how beings hear it. 

3) There are also people of great merit who hear the voice of the Buddhas coming from the sky: this was 
the case for the bodhisattva Sa-t'o-po-louen (Sadaprarudita). 328 

of the name would not be able to realize abhisambodhi; it is, nevertheless, the slight cleavage that makes (he ripe fruit 
fall. She drop of water (hat makes the vase of merits overflow. 

326 Seyyathd pi i UIIhiiii vatthaiii I vya: Digha, 1, ] 1 !(). 14S; 11. 
p. 43, 44: Majjhima, II, p. 145; Anguttara, IV, p. 186, 213. - 7</</w'"i Idliain \ paga ika 
rajanopagam inn > i va ra'gaiii pra mi risad, p. ISO 1 154 mghabheda. 1. 
p. 142, 144: Divyavadana, p. 617. 

327 See also p. 1352-1353F. 

328 For Sadaprarudita, see above, p. 1353F and 1354F, n. While he was seeking the Prajnaparamita and was staying in 
a forest, he heard a voice coming ti on the sky I / i hat said to him: "Go, O son 
of good family, to She east and (here you w ill hear She Prajnaparamita"': cf. Astasahasrika. p. 927: Paiicavimsati, T 223, 
k. 27, p. 416a-b; Satasahasrika, T 220, book VI, k. 398, p. 1059a26. 



4) The name of the Buddhas is also heard through the intermediary of deities, through the sounds (ghosa) 
made by the trees or in dream (svapna). 329 

5) There are also Buddhas of inconceivable power (acintyabala) who come to proclaim or pronounce it. 

6) Finally, there are bodhisattvas who take the oath to save all beings. This is why they say [the following]: 
"When I attain abhisambodhi, may beings in universes as numerous as the sands of the Ganges, as soon as 
they hear my name, all realize abhisambodhi." But in order to do this, they must practice the perfection of 
wisdom. <2365> 



Samapti 
Conclusion 



Preliminary note. - In the course of chapters XLII to LII covering volumes IV and V of the present work, 
the bodhisattva presented by the Pancavimsati has formulated a series of sixty-two wishes (pranidhdna). 
The latter are in accord with the twofold aim assigned to the bodhisattva at the moment when he produced 
the mind of enlightenment (bodhicittotpada): realizing abhisambodhi, saving innumerable beings and by 
this Fact, assuring his own benefit (svdrthd) and that of others (pardrtha). 

Most of these vows are realizable by current practices: thus a non-Buddhist can indeed conquer the first 
five abhijnas by judicious practice of the mental concentrations. Other vows are not realizable: it is 
impossible to bring all beings to abhisambodhi by merely making them hear the name of the Buddhas. 

The six virtues assigned to the bodhisattva (generosity, morality, patience, exertion, concentration and 
wisdom) are within the range of any person of good will but, since they are still sullied by errors and 
desires, they produce only worldly fruits and at best lead only to rebirths in the good destinies, among gods 
or humans. 

To be truly efficacious, these virtues must be practiced in the view of the Prajnaparamita which transforms 
the virtues into 'perfections' (pdramitd): thus, a gift is perfect when its author sees neither donor nor 
beneficiary nor thing given. It is the same for the other virtues: for a wisdom to be perfect it must have 
overturned the barriers separating the true from the false. Whether they appear to us to be realizable or not, 
all the vows of the bodhisattva are actually already realized if they are conceived in the perfection of 
wisdom. This Prajnaparamita, also called 'knowledge of all the aspects' (sarvdkdrajndna), is the 
knowledge of the true nature (dharmatd, dharmadhdtu) of things, whose 'sole characteristic is the absence 
of characteristics' (ekalaksanam yaduta alaksanam). All beings (sattva), including the bodhisattvas and the 
buddhas, are empty of 'me' and 'mine' (dtmdtmTyasunyatd), all phenomena (dharma) are empty of inherent 
nature and specific nature and, consequently, without origination or cessation. The Prajnaparamita that sees 



In the Grt il nl h i\ it i i d . lul i i mi nni n i m icli il ihi i l< i on voice (valgun o i > I oftrei 
shaken by the win J i > ) mil fbcii li I Ihinl n ven for a single momci fmindl cittoi adeua) of the 

Tathagata Amitabha him in dn m i \ mil n i born in nkha ilifibid p x 



them thus does not see them; this wisdom is a non-wisdom. It itself is without inherent nature and 
character: it is the absence of wrong views. In this capacity, it holds the force of truth: "There is nothing 
that it does not penetrate, nothing that it does not realize" since there is nothing to penetrate, nothing to 
realize. In their body of truth (dharmakdya) or, using the words of the Traite, in their body born of the 
fundamental element (dharmadhdtujakaya), the Buddhas and great bodhisattvas who are the replica of it, 
are themselves also all-powerful. 

The non-seeing of beings and phenomena logically involves the destruction of all speech and all practice 
(sarvavadacaryoccheda) and, even better, the non-functioning (apravrtti), the pacification (upasama) of 
the mind, which is none other than nirvana. But with the example of the Buddha, the bodhisattva is not only 
a great sage, he is also a great compassionate one (mahdkdrunika): "When the bodhisattva cultivates the 
Prajnaparamita, he sees that all dharmas are empty and that this emptiness itself is empty; from then on, he 
abolishes all seeing and acquires the Prajnaparamita free of obstacles. Then, by the power of <2366> his 
ureal compassion (maluikdruna) and skillful means (updya), he returns [to samsara] to accomplish 
meritorious actions (punyakarman) and, as a result of these meritorious actions, there is no wish that he 
does not fulfill." As Vimalakirti says (French transl., p. 233), wisdom without skillful means is bondage 
(upayarahita prajna bandhah), but wisdom associated with means is deliverance (upayasahita prajna 
moksah). The bodhisattva combines the two. 

The methods put into use by the bodhisattva must suit the dispositions and capacities of the beings to be 
converted and are, like the latter, innumerable. The most direct and most efficient method is samadhi which 
purifies and clarifies the mind. Especially to be recommended is the pratyutpannasamadhi which has been 
fully discussed above (p. 2273-75F). In contrast to prajna, it does not penetrate the true nature of things, but 
by fixing the mind on the Buddhas of the present, "it concentrates it in such a way that prajna is produced." 

The large Perfection of Wisdom sutras dedicate a chapter to Prajna "Mother of the Buddhas" but remain 
silent on "the Father of the Buddhas". The Traite repairs this omission by making the pratyutpannasamadhi 
the father of the Buddhas. The two parents are indispensable but, in the birth, the role of the mother is more 
painful and more meritorious than that of the father. 

A bird needs two wings to soar in space; samadhi and prajna are required to accede to bodhisattvaniyama 
(cf. p. 1797-98F) and to abhisambodhi. In the Mahayana they continue to hold the major place that they 
already occupied in the sravaka system as integral parts of the Path to nirvana. A canonical stock phrase 
(DTgha, II, p. 81, 84, 91; cf. Sanskrit Mahaparinirvana, p. 160, 228) emphasizes their importance: 

SUaparibhavito samadhi mahapphalo hoti mahdnisamso, saniddhiparihliahavitd pailild nuihapphala hoti 
mahanisamsa, paiiiidparibhdvitam cittenn sammad eva dsavehi vimuccati. - Cultivated by sTla, samadhi 
bears great fruits, brings great benefits. Cultivated by samadhi, prajna bears great fruits, brings great 
benefits; indeed, the mind cultivated by prajna is completely freed from impurities. [And the destruction of 
the impurities is nirvana]. 

Buddhism has evolved over the course of time but along the lines drawn by the Buddha at the beginning 
and without ever re-assessing its premises. 



Question. - In the preceding chapters (chap. XLII - LII), the bodhisattva wants to acquire various qualities 
{guna) and formulates the wish (pranidhdna) for them. All these things are to be realized by a group of 
various practices (ndndcarydsdmagri); why then does the Prajnaparamita- sutra, [in place of detailing these 
practices], only recommend that he practice the prajnaparamita? 

Answer. - 1) The sutra in question is called Prajnaparamita and the Buddha wants to explain it. This is why 
he praises the prajnaparamita chapter by chapter (parivarta). 

2) Moreover, the prajnaparamita is the mother of the Buddhas (buddhamatr). <2367> The task (yatna, 
srama) of the mother is greater than that of the father. This is why the Buddha considers prajna as his 
mother, 330 <2369> and the Pratyutpannasamadhi as his father. This samadhi can only concentrate the 



330 AcharactcnslH traitofth Prajnalil ratu i t< pi i nl l'lainaparamita as 'the Mother of the Buddhas'. This figure 
already appears in the mixed Sanskrit stanzas of the Ratnagunasamsaya, XII, v. 1 (ed. Yuyama. p. 49): 
Mdtdya putra 'bahu santi gildnikdya 
te sarvi durmanasa n m ' , >i ayujyayeyuh / 
em eva buddha pi dasaddisi lokadhdtau 
imu prajnaparamita inatu samanvaliaranti 
"If a mother of many sons falls sick, all these sons are saddened and busy themselves around her to tend her. 
In the same way also, the Buddhas in universes of the ten directions busy themselves around the perfection of wisdom, 
their mother." 

The medium and the large 1'rajiias dedicate a chapter to the Mother of the Buddhas, sometimes under the title 
of Lokasamdarsanaparivarta, sometimes under that of Buddliamdtr-parivarta: 

Vsta h cd. Wohihara, XII, p. 529; Lokasanidai sana. 1 VI 1, no. 220, XII, p. SI 4b: Lokasanidarsana. 
Astadasadah.,T VII, no. 220, XV, p. 601c: Lokasamdarsana. 

Pancavimsatisah., T VIII, no. 223, XL VIII, p. 323a: Buddhamatr. - T VII, no. 220, XL VI, p. 224c: 
Buddhamatr. 

Satasah., T VI, no. 220; XLI, p. 552c: Buddhamatr. 

The following are some extracts of the Astasah., ed. Wogihara. p. 529 ct scq.: Atha klialu Uhagavdn punar 
apy dyusmantan i i ;/s pralujyate 

vd/evam iyam Si i urajnaparam tatliaga in i < / i samdarsayatn / 

Transl. - Then the Blessed One said to venerable Subhuti: O Subhuti, it is like a w oman who has many sons; 
if she falls sick, all her sons expend gieai effort to. remove all danger of death from their mother. Why? Because, they 
say, we have been brought up by her; she has accomplished difficult tasks for us; for us she is the giver of life and the 
revealer of the Loka (taken here in the sense of world"). Similarly, O Subhuti, the Tathagatas have the same regard for 
this Prajnaparamita. Win''? Because she is the mother, the parent of the Tathagatas: for us she is the indicator of 
'hi. i i a c ind the i tier of tl Loka (a dt ignation hen t il i it i 1 indh 6 

Subhuti. - How, O Blessed One, is the Prajnaparamita the revealer of this Loka for the Tathagatas, and what 
is this Loka mentioned here by the Tathagatas'? 

The Blessed One. - What is called Loka here by the Tathagata is the five skandhas, namely, form, feeling, 
conception, formations and ct 



Subhuti. - How, O Blessed One, are the five skandhas designated here by She Prajiiaparamita of the 
Tathagatas, or what is it that is designated b\ (he Prajiiaparamita? 

The Blessed One. - The five skandhas, a s long as i he \ are noi bioken or disin iei 'raied, ai c designated here by 
the Prajiiaparamita by the name of Loka. What does that say? They are designated as not breaking up and not 
Ji mi rating InJ cd, O nbiiuu m du 11 ' milli i don I cxi I in inherent latun 'li h mplincss as nature, 

md hi ci mplim docs not break up, doc not disintegrate I'hn Hi Pi |iiiiii mil ol in I ,ili 1 i tin 

revealer of the Loka [understood in this way]. And the signli m th s i hi I thi inacti il the non-arising, the 
non-existing, the fundamental clement, they also, do not break up, do not disintegrate. Therefore, O Subhuti, the 
Prajiiaparamita of th rathagal 1 thi i ill i ol the Loka [understood in this way]. 

Loving sons watch over their mother who has given birth to them and brought them up into the Loka; in the 
same way, the Buddhas consider thcii mother to be the Prajiiaparamita from whom they derive and who reveals to them 
the Loka {lokasamdarsayitri). 

The word Loka, which means free space, the world, [iconic, etc.. is derived from the root loki, which means a 
li 'hi i I imp (A i l, to which arc related the L un h < reck leukos, etc. 

In contrast, an mi ii r\ I molo \ ol n i nt dal dcri I >] n im the 1 iol uji r ru meaning to break 
11 n 11 i i i 1 in i i / I 'hits in some Buddh Loka, meaning I 

become synonymous with skandha, the five psychophysical i n ol si n form i cling, conception, 

formations and consciousness. 

In the Kosabhasya, cd. Pradhan, p. 5, 1. 15-16, we read that the skandhas are a.lso suffering (duljklia), origin 
(samudaya). Loka, subjects of false \ lews (di sthana) and existence (hhava). ..."They arc Loka insofar as they break 
up" (lujyata iti lokah). 

)n 111 ubject, Hinayanisl md .Vlahayanisl ire diamctricall pposcd 

1) The former, with rigorous orthodoxy, believe that the skandhas break up. flic Buddha has repeated again 
and again in the lira f hat which is impermanent (anitya) uffcring ( /;; l ubject t< hangi 

i vipm inamadharman) cannot be said to be 'mine', cannot be said to be 'me', (see references, p. 19T97F). 

He also said: Van tain jatain hhutain sanikhatain palokadhaininain tain rata ma palujjiti, n 'etain thanain 
vijjati: It is impossible that e\ erything thai is born, thai lias become, that is conditioned and subject to be broken, does 
not break up. Cf. Vin. II, p. 1 18, 144, 158, 163; Sanskrit Mahaparinirvana, p. 402, 408. 

He also said that the Loka. i.e., the skandhas. arc called thus because it breaks up (Sam\ utta, IV, p. 52: 
Lujjatiti klw tasma Loko ti vuddati) and thai this Loka (rupa, etc.) is an an empty Loka, empty of 'me' and 'mine" 
( in nil i, IV, p. 54 a i i i i > 

hi a word, starting from impcrmancncc. Hie breakage* of the skandhas, the Hinayanists arrived at their 
Emptiness (sunyata). 

2) On the other hand, the Vlahayanists affirm thai the skandhas are called Loka ""inasmuch as they do not 
break up and do not disintegrate". Not that tin. I incth in eternal im iron il 111. i I'liiliiu'iv d skandhas do not 
break up because they never existed, existing only in the imagination of fools. Without intrinsic nature, they have as 
nature emptiness t \unyata), and this emptiness, just like She other unconditioneds, animitta, apranihita, etc.. does not 
exist at all. <2369> 

Also when the Prajiiaparamita, the mother of the Buddhas. is presented as She 'revealer of the Loka' 
{lokasamdarsayitri), it should be understood as the revealer of She ii ue nature of She skandhas w hich is none other than 



distracted mind (viksiptacittd) in such a way that prajna is produced, but it cannot see the true nature of 
things (dharmdndm dharmatd). The Prajnaparamita can see dharmas completely and discern their true 
nature; there is nothing that it cannot penetrate, nothing that it cannot realize; its qualities (guna) are so 
great that it is called mother. Also, although the yogin who cultivates the six perfections (paramitd) and a 
group of many qualities is able to realize all his wishes, the Prajnaparamitasutra says only that "he must 
practice the prajnaparamita". 

3) Furthermore, as will be said in a following chapter: "Without the Prajnaparamita, the other five 
paramitas are not called perfections". 331 Even by [314b] cultivating all the practices (carya) one does not 
completely fulfill (pariprj the wishes: it is like colored drawings which, without glue (gavyadrdha), are not 
usable. If even in the course of beginningless (anddikdlik >ai ■ d> i) am at i. beings who cultivate 
generosity (dand), morality (Ma), patience (ksdnti), exertion (virya) dhyana and wisdom (prajna) obtain 
the mundane fruits of retribution (laukika vipdkaphald), these again will revert to nothing. Why? Because 
prajnaparamita is missing in them. But now, it is with the help of the Buddhas (buddhopakdra) and with 
prajnaparamita that these beings cultivate these six things [generosity, morality, etc.], and this is why these 

the absence of any nature. The expression lokasaindarsayitri is translated literally by ICumarajiva ('I' 223, p. 323b4): 
neng-che-che-ku liuan-tsai i I ' II m 0, p lcl3)i nd i ill i pcriphrasi ' icn tchou fa che 

siang, which giu in Sanskrit, lokadha i irsayi il i >l ih rn natui < I ih I ' 



Commenting on this passage, Ihc Train- ( T 1509, k. 69, p. 544a 1 9-28) comments as follows: 
Question. Other sutras [than those of the ITajhaparamita] sa\ that the five skandhas are called 'loka* 
because they break up (lujyaiite) and disintegrate (praliijyante): Why then is ii said here that the 1'rajhaparamita reveals 
(samdarsayati) th inn n il i non-di mi ration in ri in (aiiutj la im.im ition ( in i) cd il In i 
skandhas'? 

Answer. The other sutras come undci the Hinayana s\ stem w hcrcas this one comes under the Mahayana 
iii l'i li'n n [ ks mainl I i ini] n ice ( / nd then aboul li m in dharmas whereas 

the Mahayana speaks particularly about emptiness (sunyata) of dharmas. The Hinayana speaks of impcrmancncc so 
that beings fear samsara, but in the Mahayana, it is not like that, and that is vv hy it speaks of non-breakage, non- 

! in 11 11 I l 1 id 1 l 11 111 II 1 111 II 1 II llll I 11 ( 111 

i U 1 i iii-' ta) them I i lo not bi J up md do not disintegrate" (na lujyaiite va na praliijyante vd), and 
the Prajnaparamita states thai that indeed is ihc [true] nature of the loka [i.e., ihc skandhas], 

331 Tchao-mingp 'in, chapter XL of the Pancavimsati where it is said (T 223, k. 1 1, p. 302b24-302c3; T 220, book VII, 
k. 505, p. 576c23-577a3): O Kausika, the prajnaparamita of the bodhisattvas surpasses she dana-, slla-, ksanti-, vlrya- 
and dhyana-paramitas. Just as those blind tioin i n'ii ( I I, hun n d a thousand or a hundred 

thousand, cannot travel on the road or enter a city without a guide, so, O Kausika. the first five paramitas, if they are 
separated from the prajnaparamita, are like blind people vv ithout a guide, and cannot travel ihc Path or obtain 
omniscience. O Kausika, if the first Five paramitas find She prajnaparamita as guide, (hen they really have an "eye" and, 
guided by She prajnaparamita, (hey have ihc right to be called 'perfections". 

imp re Astasahasrika, ] J / ' ka a n I ' < nam t 

praji'iaparaiiiitaparii-jTiitaiii hliavati tada paraiiiitaiiaiiiadlicyaiii paraiiiitasahdaiii lahliate tada by asaiii 
caksiiljpratilainhlio hha\ , ' vtiji'iatamarg, , i . , a , , i 



are called perfections (jxiraiuifa) and bring about (saclluiyanti) abhisambodhi so that the succession of the 
Buddhas {bucklhaprahaiulha) will be uninterrupted (asamucchinna). 

4) Moreover, when the bodhisattva cultivates the prajnaparamita, he sees that all the dharmas are empty 
(siinya) and that this emptiness itself is empty; from then on he abolishes all seeing (darsand) and obtains 
the unhindered (anavarand) prajnaparamita. Then, by the power of his great compassion (mahdkarund) and 
skillful means (updya), he comes back to accomplish meritorious actions {punyakarmari) and because of 
these very pure actions (parisuddhakarmari), there is no wish that he cannot fulfill. The other merits 
(anyapunya) which themselves lack prajnaparamita do not possess this unhindered prajnaparamita. How 
then could one say that in order to realize his wishes, it is enough for him to practice the virtue of 
generosity (ddnapdramitd), etc.? 

5) Finally, when the first five perfections - [generosity, morality, patience, exertion and dhyana] - are 
separated from wisdom (prajna), they do not have the name of perfections (pdramita). The first five 
perfections are like blind men (andha); the prajnaparamita is like seeing (caksus). The first five perfections 
are like an unbaked clay pot {aparipakva ghatd); the prajnaparamita is like a baked clay pot (paripakva 
ghatd). 332 The first five <2371> perfections are like a bird (paksin) without its two wings (paksa); the 
prajnaparamita is like a bird with its wings. 

For these many reasons, the Prajnaparamita is able to realize great things. This is why it is said that in order 
to acquire the qualities (guna) and [realize] one's wishes (pranidhdnd), it is necessary to practice the 
perfection of wisdom. <2373> 



The example of a baked clay pot and an unbaked clay pot. already used by the Trade, p. 1875F, is taken from the 
P'i-yup'in (Aupamyaparivarta), chapter LI of the I'aiicavimsati i .'!' 223. k. 15, p. 330;',; T 220, book VII, k. 444, p. 
2141a-b. 

Compare Astasah p 6: Tadyathap i i n vti purusi iripal i lodakaparivahed 

veditavyam etat Si i kvatvcul glut 

Transl. - Thus, O Subhuti, if a woman or a man takes water in an unbaked clay pot, you must know, O 
Subhuti, that this pot will not last long, that soon it will break and dissolve. Why? Because this pot has not undergone 
firing and so it will be reduced to a simple earthen residue. 

Thus, O SubhutL if a woman or a man lakes watei in a well baked pot. from a stream, ariver, apool, awell 
or any other reservoir of water, you must know that, when it is carried, the pot will arrive home in good condition and 
without being damaged. Why? Because this pot has been well fired. 
333 Example used above, p. 1930F. 



CHAPTER XX (2 nd series): SETTING OUT ON THE 
MAHAYANA 



PRELIMINARY NOTE 



In KumarajTva's Chinese translation (T 223, k. 6, p. 256c-259c), Chapter XX of the Pancavimsatisahasrika 
is entitled Fa-ts'iu p'in (Samprastanaparivarta or 'Setting out' on the Mahayana) It corresponds to pages 
214, 1. 6 to 225, 1. 19 of the Sanskrit text edited by N. Dutt. Under the same title, it is commented on in 
Chapter XX (2 nd series) of the Traite (T 1509, k. 49-50, p. 409c-419c). Given its importance, it is essential 
to give its translation here. 

This chapter deals with the stages in the career of the bodhisattva, a complicated subject which has been the 
object of many studies for a long time. Although beginning to be out of date, the studies of L. de La Vallee 
Poussin are still instructive: the article Bodhisattva in Hastings' Encyclopedia of Religion and Ethics, II, 
1909, p. 739-754; La carriere de Bodhisattva, appearing in his translation of the Vijnaptiatratasiddhi, II, 
1928, p. 721-742. Also very useful are the studies dedicated to the Abhisamayalamkara and the Prajna 
literature: E. Obermiller, The Doctrine of the Prajhdpdramitd as exposed in the Abhisalmayalamkara of 
Miatreya, Acta Orientalia, XI, 1932, p. 1-133; Analysis of the Ahhisumuyulamkdixi, Calcutta Oriental 
Series, no. 27, 1922-43, p. 149-179; E. Conze, Abhisamalamkara, Serie Orientale Roma VI, 1954; The 
Large Sutra on Perfect Wisdom, 1975, p. 163-178. 

The career of the bodhisattva occupies a place of choice in the enormous Japanese production centered on 
the Mahayana in particular: cf. H. Nakamura, A Survey of Mahayana Buddhism, Journal of Intercultural 
Studies, No. 3, 1976, p. 61, n. 1. In the pages that follow, I [Lamotte] will borrow many references to the 
works of R. Yamada, Daijfi Bukkyfi Seiritsuron Josetsu (An Introduction to the Development of Mahayana 
Buddhism), 1959; A. Hirakawa, Shoki Daijfi Bukkyfi no Kenkyu (Studies on early Mahayana), 1968, a work 
condensed by its author in an article entitled The Rise of Mahayana Buddhism, Memoirs of the Research 
Department of the TByB Bunko No. 22, 1963, p. 57-106. 

Over time, the stages of the career of the bodhisattva have been the object of numerous classifications. I 
[Lamotte] will mention only those of which the author of the Traite was aware or may have been aware, 
namely: 

1 . the four stages or the four practices (carya) belonging to the bodhisattvas, 

2. the ten grounds (bhumi) or the ten abodes ( vyavasthana) reserved for the bodhisattvas, 

3. the ten grounds shared (stidlitiranablnimi) by adepts of the three Vehicles. 

I. THE FOUR BODHISATTVA STAGES OR PRACTICES 



1. Four stages are to be traversed during which the bodhisattva becomes successively: <2374> 

1) Prathamacittotpadika (ich 'oufayi) or Mahayanasamprasthita (fa ts'iu ta tch'eng): Bs. who produces 
the mind of Bodhi for the first time and sets out on the Greater Vehicle. 

2) Satparamitacaryapratipanna (king pa lo mi): Bs. devoted the the practice of the six perfections. 

3) AvinivartanTya (pou t'ouei tchouan or a weiyue tche): Bs. non-regressing up to bodhi. 

4) Ekajatipratibaddha (yi cheng pou tch 'ou or yi cheng so hi): Bs. separated by only one lifetime from 
buddhahood. 

This classification first appeared in the Astasahasrika, probably the oldest of the P.P. sutras; from there it 
passed into the large P.P. sutras (Astadasa, Pancm imsati, Sata) and was repeated with some supplementary 
explanations in some Mahayanasutras. 

Astasahasrika, ed. U. Wogihara, p. 831. - T VIII, no. 224, p. 465a24-25. -T VIII, no. 225, p. 501a3-10. - T 
VIII, no. 227,p. 575al9-21. - T VII, no. 220, p. 849a26-29; 914cl-4. - T VIII, no. 228, p. 650b2-7. 

Astadasa, T VII, no. 220, p. 666b9-12. Pancavimsati, T VIII, no. 221, p. 101c21-24. - T VIII, no. 223, p. 
358cl0-13. - T VII, no. 220, p. 302a6-10. 

Satasah., T VI, no. 220, p. 752c27-753a2. 

Mahasamnipata, T XIII, no. 397, p. 67a4-13. 

Wen chou che li wen p'ou sa chou king, T XIV, no. 458, p. 435b20-c4. 

Wen chou che li wen p'ou t'i king, T XIV, no. 464, p. 482M0-15. 

GayasTrsa, T XIV, no. 465, p. 485a4-b8. - T XIV, no. 466, p. 487c26-488b4. - T XIV, no. 467, p. 490c 1- 
491al3. 

The Traite has mentioned it above, p. 1795-98F. 



2. The four practices (carya) of the bodhisattva: 

1) Prakrticarya, the natural qualities and virtues of the Bs. 

2) Pranidhanacarya, the production of the mind of bodhi. 

3) Anulomacarya, conduct in conformity with vow. 

4) Anivartanacarya, assured and non-regressing conduct up to bodhi. 

These four bodhisasattvacaryas are proposed by the Mahavastu, a work derived from the branch of the 
Mahasamghikas called the Lokottaravadins of Madhyadesa. The practices concerned are listed in vol. I, p. 
1, 1. 3-4; p. 46, 1. 6-7; p. 63, 1. 1 1-14 and in full detail, from p. 46, 1. 8 to p. 63, 1. 14. 



This classification is different from and independent of the preceding one but, like it, is modeled on the 
scheme of the sravaka's career, the adept of the Lesser Vehicle who, after being instructed by the Buddha 
and after a long period of effort, enters into the path pf nirvana, successively conquers the fruits of 
srotaapanna, sakrdagamin and anagamin and finally accedes to arhathood. There is, thus, a parallelism 
between the career of the sravaka and that of the bodhisattva, with the essential difference that the former 
pursues his own benefit (svdrtha) above all, whereas the latter assures both his own benefit and that of 
others (pardrtha). 

II. THE TEN BODHISATTVA GROUNDS OR ABODES 



Many are the Mahayana texts that arrange the bodhisattva career into ten grounds (dasabhumi, sa bcu, che 
ti) or ten abodes (clasavyavasthdna, mans pan dgod pa bcu. die tchou), but the names attributed the bhumis 
and the vyvasthanas vary according the schools. Five lists are to be taken into account: 



1. Ten bodhisattvabhumis, without names or explanations, according to the Mahayanist avadanas (pen 

yuan). 

Several texts limit themselves to mentioning the ten grounds: 

Karunapundarika, T III, no. 157, p. 195cl3. - T III, no. 158, p. 328M9-20. 

Ta tch'eng pen cheng sin ti kouan king, T III, no. 159, p. 298cl; 299a9; 305a26; 316c27; 320al9; 
324c3; 329b4. 

Sieou hing pen k'i king, T III, no. 184, p. 463a25. 

T'ai tseu jouei ying pen k'i king, T III, no. 185, p. 473M2. 

Lalitavistara, T III, no. 187, p. 550b4. 

Kouo k'iu hien tsai yin kouo king, T III, no. 189, p. 623a24. 



2. Ten bodhisattvabhumis, not named but analyzed to a large extent according to the large P.P. sutras in the 
chapter on the Mahayanasamprasthana. 

This chapter consists of two parts: the first part enumerates the ten bhumis and, for each of them, indicates 
the things to be practiced and the things to be avoided; the second part repeats all of these things and 
comments on them. Nothing leads one to suspect that the commentary is a later addition. 

The chapter belongs solely to the Prajna literature. It does not appear in the Astasahasrika but does appear 
in all the large P.P. sutras. 



Astadasa, T VII, no. 220, p. 490b2-497bl9. 



Pancavimsati, ed. N. Dutt, p. 214, 1. 6-225, 1. 19. - T VIII, no. 221, p. 27al4-29b29. - T VIII, no. 222, p. 
196b8-199a5. - T VIII, no. 222, p. 196b8-199a5; T VIII, no. 223, p. 256c4-259cl5. - Tib. trip., vol. 18, no. 
731, p. 140-146, fol. 251a8-266a7. - T VII, no. 220, p. 82b21-88c24. 

Satasah., ed. P. Ghosa, p. 1454, 1. 1-1473, 1. 18. - T V, no. 220, p. 303al4-309b26. 

This is the chapter on which the Traite will comment in the following pages. See also the Aloka, ed. U. 
Wogihara, p. 99-104. 



3. Ten bodhisattvabhtimis, named and explained, according to the Mahavastu referring to a 
Dasabhumikasutra. The names of the ten bhumis are indicated in the Mahavastu, I, p. 76, 1. 13-18; 
altogether it covers pages 63, 1. 16 to 157, 1. 13. 

1) Duraroha, bhtimi difficult of access. 

2) Baddhamana, hindered bhtimi. 

3) Puspamandita, bhtimi adorned with flowers. 

4) Rucra, delightful bhtimi. 

5) Cittavistara, stretching the mind bhtimi. 

6) RupavatT, bhtimi full of beauty. 

7) Durjaya, invincible bhtimi. 

8) Janmanidesa, confirmation of birth (?). 

9) Yauvarajya, quality of the crown prince. 

10) Abhiseka, crucial anointment. 

The Mahavastu is alone in proposing this classification of which scholastic Buddhism has no account. 

4. Ten bodhisattva vyavasthanas (rnam par dgod pa bcu, che tchou), named and explained, in the 
Avatamsaka in the chapter on the bodhisattvadasa vyavasthanas. <2376> 

The Sanskrit names of these ten abodes are given by the Gandhavytiha, ed. D. T. Suzuki and H.Idzumi, p. 

84. 

1) PrathamaciUolpadika (re 7; 'on fa sin): bodhisattva producing the mind of bodhi for the first time. 

2) Adhikarmika (tche ti): beginner. 

3) Yogacara (sieou hing): practicing the practices. 

4) Janmaja (cheng kouei): of noble birth. 

5) Purvayogasampanna {fang che kiu tsou): without antecedents. 



6) Suddhadhyasaya (tcheng sin): animated by high pure resolve. 

7) Avivartya (pou t'ouei): without regressing. 

8) Kumarabhuta (/ 'ong tcheri): crown prince [of the Dharma]. 

9) Yauvarajya (fa wang rseu): quality of crown prince. 

10) Abhisikta (kouang ting): anointed with crucial anointment. 

This classification is derived from the Avatamsaka and related texts: 

Avatamsaka, T IX, no. 278, p. 444c27-446b23. - T X, no. 279, p. 84a21-85cl 1. P'ou sa pen ye king, T 
X,p. 449cl5-450c27. 

P'ou sa che tchou hing tai p'in, T X, no. 283, p. 454cl-456c5. 

Ta fang kouang tsong tch'e pao kouang ming king, T X, no. 299, p. 886bl5-888b20. 

Tsouei cheng wen p'ou tchou tch'ou keou touan kie king, T X, no. 309, p. 967c27-988. 

5. Ten bodhisattabhumis, according to the Dasabhumikasutra, or Dasabhumisvara, the Sanskrit text of 
which has been edited by J. Rahder, 1926, and by R, KondB, 1936. 

1) Pramudita (rah tu clgah ha, houaii hi or ki hi): the joyous bhumi. 

2) Vimala (dri ma med pa, li keou): the stainless bhumi. 

3) PrabhakarT (hod hphro ha can, tsengyao ox yen houei): the bhtimi of fiery prajna). 

5) Sudurjaya (sin in dbyans dkah ha, nun cheng or ki nan cheng): the bhtimi difficult to conquer. 

6) AbhimukhT (mnon du gyur ha, hien tsai): the bhtimi of presence. 

7) Dtiramgama, (rin du son ba, chenjou or yuan hing): the far-going bhtimi. 

8) Acala (mi gyo ba, pou tong): the unshakable bhtimi. 

9) SadhumatT (legs pahi bio gros, chan ken or chan houei) the bhtimi of good prajna. 

10) Dharmamegha (chos kyi sprin, fa yun): the cloud of Dharma bhtimi. 

This classification, like the preceding one, is derived from the Avatamsaka (of which it forms a chapter) 
and related texts: 

Avatamsaka, T IX, no. 278, p. 542c27-al. - T X, no. 279, p. 179b21-24. 

Dasabhumikasutra, T X, no. 285, p. 458cl8-24. - T X, no. 286, p. 498b29-c3. - T X, no. 287, 

p. 536b3-6. 

Dasabhtimikavibhasa, T XXVI, no. 1521, p. 21al2-13. 

Dasabhumikasutropadesa, T XXVI, no. 1522, p. 127c4-7. <2377> 



Maitreyapariprccha, T XXVI, no. 1525, p. 235cl9. 

Upadesa, T XXV, no. 1509, p. 411a27-29; 586a21-22. 

In the large P.P. sutras, some mention is made of this classification: cf. Pancavimsati, ed. N. Dutt, p. 229, 1. 
24-230, 1. 1; T VII, no. 220, p. 1 19al2-15; 226c3-5. - Satasahasrika in the translation by Hiuan-tsang, T V, 
no. 220, p. 14a22-24; 23a23-24; 40a7-9; 67al5-17; 80a28-b3. T VI, no. 220, p. 696b24-27. Even supposing 
that these comments are authentic, they represent but a few drops in the ocean of the Prajnaparamita and 
had no influence on Buddhist Gnosis. 

But the classification into ten bhumis, Pramudita, etc., finally supplanted the preceding ones: this is the one 
that will be retained by the Madhyamaka treatises (e.g., Candraklrti's Madhyamakavatara) and by the 
Yogacaras: cf. Sutralamkara, ed. S. Levi, p. 181-183; Madhyantavibhaga, ed. G. M. Nagao, p. 35-36; 
Ratnagotravibhaga, ed. E. H. Johnston, P. 52; Bodhisattvabhumi, ed. U. Wogihara, p. 376-370; 
Abhidharmasamuccaya, ed. P. Pradhan, p. 92, transl. W. Rahula, p. 159; Mahayanasamgraha, transl. 
Lamotte, II, p. 196-211; Siddhi, transl. L. de La Vallee Poussin, p. 613-619. 

III. THE TEN GROUNDS SHARED BY ADEPTS OF THE THREE VEHICLES 



Here it is no longer a matter of the grounds reserved for bodhisattvas alone but of four groups of grounds 
occupied by the sravakas, the pratyekabuddhas, the bodhisattvas and the Buddhas, respectively. The list 
was elaborated in the Prajna school and presents some similarities with that of the ten bodhisattva- 
vyavasthanas mentioned above. 

1) Suklavidarsana (dkar po mam par mthoii nahi sa, tsing kouari); ground pf clear seeing. - Variant 
attested by the Satasahasrika, p. 1563, 1. 1, and some Chinese translations: Suskavidarsana (kan houei): 
level of dry seeing, i.e., not moistened by absorption. Variant derived probably from a faulty reading: suska 

for sukla. 

2) Gotra (rigs kyi sa, sing or tchong sing); ground of the spiritual lineage. 

3) Astamaka (brgyadpahi sa, pajen or ti pa): ground of the eighth saint or of the aspirant srotaapanna. 

4) Darsana (mthoii ham sa, kien or kiu kieri): ground of seeing or of srotaapanna. 

5) Tanu (bsrab pahi sa, po): ground of the reduction of the passions or of the sakrdagamin. 

6) Vitaraga (hdod chugs dan bra I bahi sa. li ru): ground of the saint freed from the passions or of the 
anagamin. 

7) Krtavi (byas pa bsrah bahi sa, yi tso or yi pan): ground of the saint who has done what had to be done or 
of the arhat. 

8) Pratyekabuddha: ground(s) of the solitary Buddhas. 

9) Bodhisattva: the (ten) grounds of the bodhisattva. 



10) Buddha: the ground of the Buddhas. 

In this list, only the sravaka grounds, seven in number, are itemized. 

The list does not appear again in the Astasahasrika, but does appear in all of the large P.P. sutras: <2378> 

Astadasa, ed. E. Conze, I, p. 183, 1. 24-25; 197, 1. 4-8. - T VII, no. 220, p. 497M4-15; 698M2-13. 

Pancavimsati, ed. N. Dutt, p. 225, 1. 16-18; 235, 1. 18-19. - T VIII, no. 221, p. 29b25-26. - T VIII, no. 222, 
p. 199al-2. - T VIII, no. 223, p. 259cl2-13; 261a4-6; 346b5-6; 377c22-24; 383b20-21; 383cll-13. T VII, 
no. 220, p. 88c20-21; 97c26-28; 119a4-12. 

Satasahasrika, ed. P. Ghosa, p. 1473, 1. 11-16; 1520, 1. 20-22; 1562, 1. 21-1563, 1. 2. - T V, no. 220, p. 
321c29-322al. - T VI, no. 220, p. 905al5-17; 917b20-22. 

Upadesa, T XXV, no. 1509, p. 191al7; 197b23; 411a26-29; 585c28-586a25; 643a5-6; 657all. 

Compare Aloka, ed. U. Wogihara, p. 104, 1. 3-11. 

The career of the bodhisattva goes from the first production of the mind of bodhi (prathamacittotpdda) up 
to the arrival at supreme complete enlightenment constituting buddhahood. The Prajna thinkers attribute to 
it ten stages or ten degrees which they metaphorically designate under the name of 'grounds' (bhumi). 
Having established this list reserved for solitary bodhisattvas, they thought to draw up a vaster one, this 
time including all the adepts of the Holy Dharma, sravakas, pratyekabuddhas, bodhisattvas and Buddhas: 
this is the list called the list of shared grounds (sddhdranabhumi). It also involves ten grounds, those of the 
pratyekabuddhas, bodhisattvas and Buddhas each counting as one (numbers 8 to 10) whereas those of the 
sravakas (numbers 1 to 7) counting as seven. Where were they found? In the early scriptures and mainly in 
the Vinayas and Abhidharmas where these seven sravakabhumis appear in part or in full as has been shown 
by A. Hirakawa, The Rise of Mahdydna Buddhism, Memoirs of the Research Department of the TByB 
Bunka, no. 22, 1963, p. 67-68. 

The career of the sravaka is strictly called the Path of nirvana traveled by the saints or aryas. Leaving aside 
a preparatory period, it goes from entry into the certainty of acquisition of the supreme good 
(samyaktvaniydmdvakrdnti) or nirvana up to obtaining the state of arhat. During this career, by means of 
seeing (darsana) and repeated meditation (bhdvand) of the noble Truths, the arya gathers the four fruits of 
the religious life (sramanyaphala) successively, the fruits of srotaapanna, sakrdagamin, anagamin and 
arhat. 

The career of the sravaka is punctuated with a certain number of stages which some early sources, rather 
rare it is true, describe also as grounds (bhumi) and which may be placed parallel to the grounds of the 
bodhisattva. As we have just seen, the Prajnaparamita enumerates seven, suklavidarsana, etc., but the early 
sources (Vinaya and Abhidharma of the Sarvastivadins) are usually content to give a much lower number. 

1) Two bhumis: Darsana and Bhavana, represented by andjndtamdjndsydmindriya and djhdtendriya 
respectively. Cf. Mahavibhasa, T XXVII, no, 1545, p. 344a3-4; 909c22. - Vibhasa, T XXVIII, no. 1546, p. 
256c9. 



2) Three bhumis: Darsana, Bhavana and Asaiksa. Cf. Mahavibhasa, T XXVII, no. 1545, p. 740al4; 
944a25. - Abhidharmahrdaya by Upasanta, T XXVIII, no. 1551, p. 849c24-25. - 
Samyuktabhidharmahrdaya, T XXVIII, no. 1552, p. 910c6. 

3) Four bhumis, according to Ghosaka: Tanu, VTtaraga, Asaiksa and Bhumiphala <2379> or Nirvana (cf. 

Mahavibhasa, T XXVII, no. 1545, p. 137b27-28) or Darsana, Tanu, VTtaraga and Asaiksa (cf. Vibhasa, T 
XXVIII, no. 1546, p. 114al2-13). 

4) Four bhumis according to Parsva: Prayoga (sieou king ti), Darsana (kien ti), Bhavana (sieou ti) and 
Asaiksa (wow hio ti). Cf. Mahavibhasa, T XXVII, no. 1545,p. 560c7-8. - Vibhasa, T XXVIII, no. 1546, p. 
398M3-14. 

5) Six bhumis, according to KatyayanTputra: Prayoga, Darsana, Tanu, Vitaraga, Asaiksa and Bhumiphala or 
Nirvana. Cf. Mahavibhasa, T XXVII, no. 1545, p. 147b29-c3. 

6) Six bhumis: Gotra, Astamaka, Darsana, Tanu, VTtaraga and Krtavi. Cf. Vinayamatrka, T XXIV, no. 
1463, p. 801b20-25. It is possible that the large P.P. surras may have borrowed this list, putting a 
sukladarsanabhumi ahead of it. Even if that is the case, it would be dangerous to conclude a dependency 
between the Prajnas and the Vinayamatrka the relationship of which is unknown; for some critics it would 
be of Haimavata origin; for others, of Dharmagupaka origin. 



Whatever its origin, the list of the ten shared grounds has complicated the career of the bodhisattva in a 
strange way. We may recall that this career begins with the first production of the mind of bodhi 
(prathamacittotpada) and ends with the arrival at supreme complete bodhi (anuttard samyaksambodhi). It 
involves a certain number of stages or steps designated by the name of grounds (bhumi). Two groups of 
grounds are to be distinguished: 

1) The grounds proper, i.e., reserved for the bodhisattva. They are ten in number. In the early Prajnas, they 
are not named, but the Avatamsaka calls them Pramudita, Vimala, Prabhakari, ArcismatI, Sudurjaya, 
AbhimukhT, Duramgama, Acala, SadhumatT, Dharmamegha. 

2) The shared grounds (sddhdranabhumi) belonging to the disciples of the Buddha altogether divided into 
three groups: i) the sravakas whose grounds are seven in number: Suklavidarsana (variant, 
Suskhavidarsana), Gotra, Astamaka, Darsana, Tanu, VTtaraga, Krtavi; ii) the pratyekabuddhas whose 
grounds are not specified in number; Hi) the bodhisattvas to whom are reserved the ten grounds proper just 
mentioned. 

In the following pages, I [Lamotte] will refer to these two groups of grounds by calling them the 'grounds 
proper' and the 'shared grounds'. 

The bodhisattva has two ways of accomplishing his career. He can travel through the grounds proper (what 
I [Lamotte] will call the 'career of grounds proper', or he can travel though the shared grounds (what I 
[Lamotte] will call the 'career of shared grounds'). 



1. The career of the grounds proper 

It is by far the most usual. It is described in chapter XX of the Pancavimsati entitled Samprasthanaparivarta 
(T 223, k. 6, p. 256c-259c) and commented on in the present chapter of the Traite. 



2. The career of the shared grounds 

It has been passed over unnoticed up until now, although it was set out in chapter LVII of the Pancavimsati 
entitled Chen ngao p'in, or also Teng tchou p'in (Pradipavartiparivarta): cf. T 223, k. 17, p. 346b2-7: 
<2380> 

Subhuti asked the Buddha: Bhagavat, what are the ten grounds which the bodhisattva completely 
fulfills in order to obtain anuttara samyaksambodhi? - The Buddha replied: The bodhisattva who 
completely fulfills the Suskavidarsanabhumi, the Gotrabhtimi, the Astamakabhumi, the Darsanabhumi, 
the Tanubhumi, the Vitaragabhumi, the Krtavibhumi, the Pratyekabuddhabhumis, the 
Bodhisattvabhumis, the Buddhabhumi, this bodhisattva, I say, who completely fulfills these bhumis 
obtains anuttara samyaksambodhi. 

At first sight it seems strange that, in order to accomplish his own career, the bodhisattva begins by 
fulfilling that of a sravaka but, although initially the practices of the sravaka and the bodhisattva are the 
same, the mind in which they are performed is quite different. 

The explanations given by the Traite (T 1509, k. 75, p. 585c25-586a25) merit a translation: 

In this passage, the Buddha again explains the causes and conditions leading to anuttara bodhi. From his 
first production of the mind of bodhi (pratliamacittotpdda), the bodhisattva practices the perfection of 
wisdom (prajnaparamita) and completely fulfills the [shared] grounds, from the first to the tenth. These ten 
grounds help in realizing anuttara bodhi. These ten grounds are the Suklavidarsanabhumi, etc. 

1) Suklavidarsanabhumi. - It is of two kinds: i) that of the sravaka, ii) that of the bodhisattva. The sravaka, 
solely in view of nirvana, exerts himself (utsahate) to conquer bodhi. Practicing the concentration of 
contemplating the Buddhas or the contemplation of the ugly {asubhabhdvana), practicing loving-kindness 
(maitri), compassion (karuna) or the reflections on impermanence {anityadatddimanasikara), he 
accumulates good dharmas and rejects bad dharmas. Although he has a certain wisdom (prajiia), he is 
unable to find the water of the dhyana-samapattis nor is he able to obtain Bodhi as a consequence. This is 
why this ground is called the ground of the dry earth. - In the bodhisattva who has just produced the mind 
of bodhi (pratluimacittotpada), this stage is prolonged as long as he has not attained the preparatory 
conviction {anulomikiksanti). [This stage covers the shared grounds 1 to 5, from Pramudita to Sudurjaya]. 

2) Gotrabhumi. - The sravaka [conquers the four nirvedhabhdgiya kusalamula, roots of good leading to 
penetration of the noble truths], from heat (usmagata) up to the supreme worldly dharmas 
(laukikdgradharma). The bodhisattva, however, obtains the preparatory conviction {anulomiki ksanti) 
[during the shared ground no. 6, Abhimukhl]; he is attached to the true nature of dharmas (dharmanam 



dharmata), no longer produces any wrong views (mithyddrsti) and obtains the water of the dhyana- 
samapattis. 

3) Astamakabhtimi. - [In the course of this ground, the sravaka] goes from duhkhe dharmajnanaksdnti lo 
nuirgc 'nvayajndnaksdnti: these are the first fifteen moments of mind [of the Satyadarsanamarga, or Path of 
seeing the truths. - For the bodhisattva, it is [the definitive obtaining] of the conviction that dharmas do not 
arise (anutpattikadharmaksdnti) and entry into the [definitive] position of bodhisattva (bodhisattvaniydma). 
[This result is attained in the course of or at the end of the 7 th ground proper, the Duramgama]. <2381> 

4) Darsanabhumi. - [For the sravaka], this is the obtaining for the first time of a fruit of sainthood 
(dryaphala), namely, srotaapanna. - For the bodhisattva, it is the bodhisattva ground of non-regressing 
(avaivartikd). [It coincides with the shared ground no. 8, the Acala). 

5) Tanubhumi. - [The sravaka], if he is srotaapanna or sakrdagamin, partially destroys the nine kinds of 
passions (klesa) of the desire realm: [six categories if he is sakrdagamin]. - As for the bodhisattva, passing 
the non-regressing level Avaivartikabhumi and as long as he has not become buddha [and remains in the 
grounds proper no. 8 and no. 9, Acala and Sudarjaya], he destroys all the passions, and the traces (vdsand) 
that remain become very slight (tanubhavanti). 

6) Vrtaragabhtimi. - Here, [the sravaka] abandons all the passions, desire, etc. (rdgac/iklcsa) of the desire 
realm (kdmadhdtu) and is called anagamin. - As for the bodhisattva, because of his renunciation 
(vairdgya), he obtains the five superknowledges (abhijnd). This corresponds to ground proper no. 9, 
Sudurjaya]. 

7) Krtavibhumi. - [Here] the sravaka obtains the knowledge of the destruction of the impurities 
(dsravaksyajndna) and the conviction that they will not arise again (anutpddajndna), and he becomes arhat. 
- As for the bodhisattva, he completely fulfills the ground of Buddha (buddhabhumi) [coinciding with the 
shared ground no. 10, the Dharmamegha]. 

8) Pratyekabuddhabhumi. - In an earlier existence, he has planted the causes and conditions for the bodhi 
of the pratyekabuddhas; in the present existence, because of a minor event (see above, p. 1068-68F), he has 
left home (pravrajita) and, having found the profound doctrine of the nidanas (= pratityasamutpdda), he 
has realized the bodhi of the pratyekabuddhas. In the language of the Ts'in, Pi-tche-fo is also called Pi- 

tclie-kia-fo. 

9) Bodhisattvabhumi. - This is the [shared grounds] from Sukladarsanabhumi to Krtavibhumi, as has been 
said above. It is also the [shared grounds] going from the Pramudita bhumi to the Dharmamegha bhtimi: all 
are called Bodhisattvabhumi. Some say that all the grounds from the production of the first mind of bodhi 
(prathamacittotpdda) to the diamond-like concentration (vajropamasamddhi) are called 
Bodhisattvabhumi] . 

10) Buddhabhumi. - These are all the attributes of Buddha, beginning with the knowledge of phenomena in 
all their aspects (sarydkdrajnatdj. 

In his grounds proper, the comportment (pratipatti) of the bodhisattva is perfect; his vision (yidarsand) of 
the grounds of another is perfect. For these two reasons together, the bodhisattva is perfect (sampanna). 



- Some critics are surprised that the Traite places the Avaivartika in the fourth stage of the bodhisatva's 
career. But a distinction is made here: as we will see, the Avaivartika is in the fourth stage (Darsanabhtimi) 
of the shared levels, but at the eighth stage (Acalabhumi) of the grounds proper only. The present passage 
has nothing revolutionary about it; to the contrary, it follows the purest abhidharmic tradition. 



Sutra. Athci khalu bhagavan dyusmantam sitblnttim clad avocat vail api subhiitir warn aha / katham 
bodhisattvo mahdsattvo mahdydnasamprasthito bhavati / iha subhutc boclhisattvo mahasattvah satsu 
<2382> pdramitdsu caran bhumcr bint mi m samkrdmati ava/n bodhisattvo mahdsattvo mahdydna- 
samprasthita ity ucyate / 

athdvusmdn subhiitir hhagavantam clad avocat katham bhagavan bodhisattvo mahdsattvo bhumer 
bhumin samkrdimui > bhagavan alia bodhisattvo mahasattvah sarvadharmdndm asamkrdntim jdndti / na 
hi kascid dharmo ya dgacchati vd gacchati vd samkrdmati vd upasamkrdmati vd / api tu bodhisattva yd 
sarvadharmdnam blntmis tarn na manyatc na cintayati hhumiparikarma ca karoti na ca bhumim 
samanupasyati / 

Then the Blessed One said to venerable Subhuti: You also asked me, O Subhuti, how the bodhisattva- 
mahasattva sets out on the Mahayana. Well then, Subhuti, the bodhisattva-mahasattva who, going along 
with the six perfections, passes from ground to ground is said to have set out on the Mahayana. 

Then the venerable Subhuti said to the Blessed One: How, O Blessed One, does the bodhisattva-mahasattva 
pass from ground to ground? - The Blessed One answered: The bodhisattva-mahasattva knows the non- 
passing of all the dharmas; indeed, there is no dharma that comes or that goes, that passes by or that 
approaches. However, the bodhisattva-mahasattva does not think, does not reflect about the level of the 
dharmas and yet he practices the preparations for the grounds but does not see the grounds. 



Sdstra (p. 411al6). - Above (Pancavimsati, p. 194), Subhuti had questioned the Buddha about the 
Mahayana, and the Buddha had answered (ibid., p. 194-214) by explaining the many characteristics of the 
Mahayana to him. 334 Also above (ibid., p. 214), Subhuti had asked a question about starting out for the 



According to the Pancavimsati (p. 194-225). the many characteristics of the Mahayana arc classified in the 
following way: 

1. the sixpdramitds (p. 194-195). 

2. the twenty simyatas (p. 195-198). 

3. the one hundred ands twelve samddhis (p. 198-203). 

4. the twenty-one groups of practices (p. 203-212): 1) torn l in m pi ahanas, 3) four 
/ , ; '111 ' ,11 i 11 /will i i lliu ' "'I a 

!n ]]>!' ' Hi in 1 i ! i! ! n 14) ibi tanas 15) four 

i ,u ttis, 16) eight vimoksas, 17) nine ana, trvavihai 18) ten ti ' 19) four vi idyas, 20) four 

ii' 1 I) eighteen «i / ntddliadi , 

5. the forty-three // > < nntklias (p 212-214). 



Mahayana (mahdydnasamprasthala) and here also the Buddha answered about the characteristics of this 
setting out. 

The bodhisattva-mahasattva going in this Vehicle (ydnarudha) knows that from the beginning (ddita eva) 
all dharmas are without coming (andgama), <2383> without going (anirgama), unmoving (acala) and 
without setting forth (asamprasthdnd), because the fundamental element is eternally stable (sthita). 

Furthermore, by minds of great compassion (mahdkarundcitta), by the perfection of exertion 
(viryapdramitd) and by the power of skillful means (updyabala), the bodhisattva returns to practice the 
good dharmas (kusaladharma) and, still seeking the higher grounds (uttarabhumi), 335 he does not grasp the 
characteristics of these grounds (na bhuminimittdny udgrhndti) and does not see these grounds. 

Question. - But [in order to answer Subhuti's question precisely], the Buddha should have spoken here 
ibout the Grcai liclc ( ui\ ulna) why then does he speak about setting out for the 

grounds (hhuinisamprasthclna )'.' 

Answer. - The Greater Vehicle is the grounds; [thus, to speak about the grounds is to speak about the 
Greater Vehicle]. The grounds are ten in number; to go from the first to the tenth is to 'start out' 
(samprasthdna). Thus a man riding on a horse (asva) who wants to ride on an elephant (hastin), abandons 
the horse and gets up on the elephant; and to ride on a dragon (ndga), he abandons the elephant and mounts 
the dragon. 

Question. - What are the ten grounds? 

Answer. - There are two kinds of grounds: i) the grounds belonging to the bodhisattva (bodhisattvabhumi) 
alone, ii) the shared grounds (sddhdranabhumi)™ 

The shared grounds go from the ground of dry seeing (suskavidarsandbhumi) to the ground of the Buddhas 
(buddhabhumi). 

The grounds belonging to the bodhisattva alone are: 

1) the joyous ground (pramuditd bhumi), 

2) the stainlc^ ro ind (vimai < I Imn i) 

3) the shining ground (prabhdkarf bhumi), 

4) the ground of fiery wisdom (arcismati bhumi), 

5) the ground difficult to conquer (sudurjayd bhumi), 

6) the ground of presence {abh nuk) I 

7) the far-gone ground (duramgamd bhumi), 

6. the ten bhumis (p. 214-225). 

335 Bhumis 8 to 10. 

336 See the preliminary note to this chapter. 



8) the unshakeable ground (acald bhumi), 

9) the ground of good wisdom (sddhumatT bluuni) 

10) the ground of the cloud of the Dharma {dharmameghd bhumi). 

For the characteristics of these grounds, see the full explanation in the Che-ti king (Dasabhumika sutra). 
<2384> 



1. Sutra. - Katamam ca bodhisattvasya mahdsattvasya hhumiparikarma prathamdydm bhumau 
vartamdnena bodhisattvena mahdsattvena dasabhiimipaiikarmdni karanitdni / adhydsayadrdhatt- 
dm ii >i. I h im bhayogena / 

evain ukta dyusmdii suhluitir hhagavantam etucl uvocat / katamacl bhagavan bodhisattvasya 
mahdsattvasyddhydsayaparikarma / bhagavan aha / yad bodhisattvo mahdsattvdh 

vajiiafdpratisa >tpdcla ilanuil imurdnavati / 

What is the preparation of the grounds in the bodhisattva-mahasattva? The bodhisattva-mahasattva who is 
in the first ground should fulfill ten preparations: 

1) the strength of his high aspiration by means of the method of non-apprehending. 

Then the venerable Subhuti said to the Bhagavat: For the bodhisattva-mahasattva, what, O Bhagavat, is this 
preparation consisting of a high aspiration? - The Bhagavat answered: By means of resolutions associated 
with omniscience, the bodhisattva-mahasattva accumulates the roots of good. 

Sastra (p. 41 lbl). - In order to enter into the first ground, the bodhisattva must accomplish ten things, 
from high aspiration (adhydsaya) up to true speech (satyavacana). 331 Subhuti knows this very well, but in 
order to cut the doubts (samsaya) of beings on this subject, he questions the Bhagavat and asks him: "What 
is this high aspiration? " The Buddha answers: "It is to accumulate the roots of good by means of 
resolutions associated with omniscience." In regard to the resolutions associated with omniscience, we may 
note: When the bodhisattva-mahasattva produces the mind of supreme complete enlightenment for the first 
time (prathamaio inn > inn hodl > i < da\ ah), he makes the following vow (pranidhdnd): 

"May I become Buddha in a future lifetime (andgati' janmani)." Thus this mind of supreme complete 
enlightenment constitutes a 'resolution associated with omniscience' (sarvajriatasampivyukta cittotpdda). 
'Associated' {samprayuktd) insofar as it joins the mind to the wish to become Buddha. 

For the bodhisattva of keen faculties (tiksnendriya) who has accumulated merits (punyd) greatly, the 
passions (Mesa) are slight {icmu) and the past wrongdoings (atitdpatti) are less numerous. When <2385> he 



Compare Abhisamayalamkara, I, v. 48-50 (p. 7-8); Aloka, p. 99. Properly speaking, these tenparikarm 

im i' il 111 'Ii i. hi. mill, vd) ii preceding entry into 111 In bhumi. 



produces the mind of bodhi (cittotpada), he forms the high aspiration (adhydsaya) which takes pleasure in 
abhisambodhi and, from lifetime to lifetime, the concerns about worldly things (loka) decrease: this is what 
is here called 'resolutions associated with omniscience' (sarvajnatasamprayukta cittotpada). 

In all the virtues that he practices, generosity (dana), morality (sila), concentration (samadhi), etc., the 
bodhisattva does not seek either the happiness of this world or that of the other world (ihaparalokasukha), 
or longevity (ayuhpramana) or safety (ksema); he seeks only omniscience (sarvajnata). Just as a miser 
(matsarin) refuses for any reason to give even a single coin (karsapana), saves them and piles them up with 
the sole desire of becoming rich, so the bodhisattva, whether his merits (punya) are many or not, seeks 
nothing other than to save them and pile them up with the view of omniscience. 

Question. - But if the bodhisattva does not yet have omniscience and has not yet tasted its flavor (rasa), 
how can he form the high aspiration (adhydsaya)! 

Answer. - I said above that it is a question of someone of keen faculties (tiksnendriya), of slight passions, 
of pure qualities, who is not fond of the world. Without even having heard the Mahayana praised, he hates 
the world: what then if he has heard it praised? 

Thus, Mo-ho-kia-cho (Mahakasyapa) had taken as wife a woman golden in color (suvarnavarna), but as he 
did not love her, he abandoned her and entered into the religious life. 338 

Also seeing in the middle of the night that his courtesans were like corpses, Ye-cho tch ' ang-tcho-tseu 
(Yasah sresthiputra) left his precious sandals worth a hundred thousand [karsapanas] on the bank of the 
river, crossed over the river and went straight to the Buddha (sutusahasram manipadukayugam 
nadydvdrakayds tire iijjliitvd, naclfm vdi cikdm pi cityuttTiyciyciui bluigavdips ieiiopasamkrdntdh).™ 

The noblemen and kings who, out of disgust, thus renounced the five objects of enjoyment 
(pancakdmaguna) are innumerable. Why then does the bodhisattva, who has heard speak of the many 
qualities (guna) of the bodhi of the Buddhas, not at once make the resolution <2386> (cittotpada) to 
penetrate it deeply? Thus, in the chapter Sa-t'o-po-louen (Sadaprarudita-parivarta) which will follow, 340 the 
daughter of a nobleman (sresthidarikd) , having heard the praises of the Buddha, immediately left her home 
and went to T'an-wou-kie (Dharmodgata). 341 

Moreover, as his five spiritual faculties (pancendriya), faith (sraddha), etc., are complete (paripurna) and 
ripe (paripakva), the bodhisattva is able to acquire the high aspiration (adhydsaya). A small child whose 
five organs (pancendriya), eye (caksus), etc., are not complete, does not discern the five objects 
(pancavisaya) and does not distinguish what is beautiful and what is ugly; it is the same when the five 
spiritual faculties, faith, etc., are not complete: one does not distinguish between the good and the bad, one 



On the mania < .1 vlahal 1 ipa nul J -5 1 r uli 1, soon followed by separation, see above, p. 287F, n. 1. 

339 On the conversion of Yasas, see above, p. 1545F, n. 4. To the references, add Samghabheda, I, p. 139-141. 

340 Tch'ang-t'i p'in, chapter 88 of the Pancavimsati, T 223, k. 27, p. 416a-421b. 

341 Inthischini 1 <!i dan htci 1 ill n thin enl ilh h r fathci ind mother to the bodhisattva Dharmodgata 1 
homage to him. - Cf. Astasahasrika, ed. U. \\ ogihai 1 II 

bodhisattvasya in 



does not know the difference between what is bondage {bandana) and what is deliverance (moksa), one 
loves the five objects of enjoyment (pancakdmaguna) and one falls into wrong views (mithyadrsti). But the 
person whose five spiritual faculties, faith, etc., are complete is able to distinguish good from bad. If 
already he takes pleasure in the sravaka system advocating the ten good paths of action 
(dasakusalakarmapatha), why would he not think more deeply yet of supreme bodhi? 

As soon as he first produces the mind of supreme bodhi, he has already gone beyond the world; he goes 
even further when he has perfected [this mind of supreme bodhi]. 

Furthermore, when the bodhisattva begins to taste the flavor {rasa) of the Prajnaparamita, he is able to 
produce the high aspiration (adhyasayd). A man closed up in a dark prison who sees the light through a 
narrow slit, leaps for joy; he thinks and tells others that he alone has seen such a light and, in his joy and 
happiness, he produces a high aspiration; thinking of this light, he seeks to escape by any means. It is the 
same for the bodhisattva: closed up in the dark prison of the twelve bases of consciousness 
(dvadasdyatana) and of ignorance (avidya) by his earlier actions (purvakarman), everything that he knew 
and saw was false; but when he has heard the Prajnaparamita and tasted its flavor a little bit, he thinks 
deeply about omniscience (sarvajnata) and wonders how to get out of the prison of the six sense organs 
(sadindriya), like the Buddhas and the aryas. <2387> 

Finally, when the bodhisattva has produced the mind of supreme complete enlightenment, he acts in 
conformity with his wish (yathdpranidhdnam ): this is why he produces the high aspiration (adhyasayd) that 
consists of loving all dharmas, but none as much as omniscience (sarvajnata); of loving all beings, but 
none as much as the Buddhas; of penetrating deeply into the feelings of compassion (karunacitta) to work 
for the benefit of all beings (sarvdrthakriyd): these are the characteristics of adhydsay a. In the first ground, 
the bodhisattva must always practice these resolutions (cittotpdda) [associated with omniscience]. 



2. Sutra. - Sarvasuttvciscinuicittcitcipcirikcirnui scittvciinipahibdhitcini upcidciyci // yad bodhisattvah 
sarvajrHittipratisamyiiktais cittotpaclais ctitiirpnimtinany abliinirluirati maitrlkariintimiiditopcksam 

The equality of mind towards all beings by not apprehending any being. - By means of the resolutions 
associated with omniscience, the bodhisattva produces the four immeasurable [feelings]: loving-kindness, 
compassion, joy and equanimity. 

Sastra (p. 41 lcl6). - When the bodhisattva has obtained this high aspiration (adhyasayd), he equalizes his 
mind in regard to all beings. Beings always love their friends and hate their enemies, but, for the 
bodhisattva who has obtained the high aspiration, enemy and friend are equal; he regards them as the same. 

Here the Buddha himself defines the equality of mind (samacittatd) as being the four immeasurable 
feelings (caturapramdna). When the bodhisattva sees beings experiencing happiness (sukha), he produces 
minds of loving-kindness (maitri) and joy (muditd) and formulates the vow (pranidluliui) to lead all beings 
to find the happiness of a Buddha. - When he sees beings undergoing suffering (duhkha), he produces a 
mind of compassion (karuna) and, out of pity for them, he formulates the vow to eradicate the sufferings of 



all beings. When he sees beings who are neither unhappy nor happy, he produces a mind of equanimity 
(upeksa) and formulates the vow of bringing them to renounce any feeling of fondness (anunaya) or 
aversion (pratighci). 

For other explanations of these four immeasurable feelings, see what has been said above (p. 1239-1273F). 



3. Sutra. Tyagaparikarma clanaclayakapratigivhakanupalahdhitam upaclaya // yad bodhisattvah 

sarvasattvebhyo 'vikalpitam da nam dadati // <2388> 

The generosity of not apprehending either gift or giver. - The bodhisattva makes gifts to all beings free of 
discrimination. 

Sastra (p. 411c28) - Generosity (tydga) is of two kinds: i) Making a gift by giving up a material object 
(amisa); ii) obtaining bodhi by giving up the fetters (samyojand). The former is 'abandoning' insofar as it 
rejects avarice (matsrya); by contrast, the latter, the 'abandoning' of the fetters, plays the role of cause and 
condition (hetupratyaya). It is necessary to reach the seventh ground in order to abandon the fetters. 

Question. - There are several kinds of abandoning: internal (ddhydtmika) or external (hahya) gift, small 
(laghu) or large (guru) gift, material gift (dmisaddna) or gift of the Dharma, worldly gift (laukikadana) or 
supraworldly gift (lokottaradana), etc. Why then does the Buddha speak only of supraworldly gift 'free of 
discrimination' (avikalpita) and free of conceptualization (asamkalpitaj! 

Answer. - Although generosity is of any type, the Buddha speaks only of great generosity, the generosity 
that does not grasp the characteristics (nimittodgrahanahita). 342 

Furthermore, the Buddha subscribes to no dharma and therefore teaches the bodhisattva a generosity 
'without adherence" (nirdsariga), in conformity with the teachings of the Buddhas. 

Here it would be necessary to speak at length about the generosity free of discrimination (avikalpitaddna); 
as for the other kinds of generosity, they have been the object of many explanations already in several 
places. 



4. Sutra. Kalyanamitrasevanapai-ikarma nairmanyatam upadaya ', rani kalyanamitrani sarvajnatayam 
samdddpayanti i n • / evancl ha j and j ryi id sand susrusd / 

The good services rendered to good friends by not deriving any pride from them. - Helping, venerating, 
respecting and listening to good friends who encourage one to omniscience. 



Triply piuc ^ ncn n\ i , ' ,> Idha) lien there is total absence of giver, gill and recipient: cf. p. 675- 

677F, 724F. 



Sastra. - (p. 412a4) - On the good services rendered to good friends, see the explanations given above 
(Pancavimsati, p. 156). <2389> 



5. Sutra. - Dharmapcirycstipcirikcirnui scuraclhaiiiuinuplahclhitam upcidciyci // yad bodhisattvah 
satvajnatapratisamyiiktais cittotpadair dlwrmam parycsatc mi ca sravakapratyekabiiddluibhumau patati / 

The search for the Dharma by means of the non-apprehension of all the teachings. - The bodhisattva seeks 
the Dharma with resolutions associated with omniscience and [hence] does not fall to the rank of sravaka or 
pratyekabuddha. 

Sastra (p. 412a5). - There are three kinds of Dharma: 

1) The supreme Dharma of all (sarvesv anuttara), i.e., nirvana. 

2) The means of attaining nirvana (nil vdnaprdptyupdya), i.e., the noble eightfold Path (drydstdngamdrgd). 

3) All good words (subhdsita), truthful words (satyavacana) promoting the eightfold noble Path. These are: 
(a) the eighty-four thousand articles of the Dharma (i urasi u maskai ' i ahasra), or (b) the twelve- 
membered speech of the Buddha (dvddasdngabuddhavacana), or (c) the four Baskets (catuspitaka) 
consisting of (i) the [four] Agamas (agamacatitspitaka), (ii) the Abhidharma. (iii) the Vinaya, (iv) the 
Ksudrakapitaka, plus all the Mahayanasutras such as he Mahaprajnaparamita, etc. All that is called 
Dharma. 343 

To seek the Dharma (dharmaparyesti) is to write it, to recite it, to study it and to meditate on it. These texts 
heal the mental illnesses (cittavyddhi) of beings. The bodhisattva sacrifices his life to gather together these 
text-remedies. 

Thus while still a bodhisattva, the Buddha Sa was called Lo-fa (Dharmarata). At that time there was no 
buddha, and this bodhisattva had not yet heard a good word (subhdsita), but he was searching everywhere 
for the Dharma and did not relax his exertion (virya); however, he had not yet found it. One day, Mara 
transformed himself into a brahamana and said to him: "I have a stanza (gdthd) spoken by a buddha; I will 
give it to you if you agree to write it using your skin as parchment, your bone as pen and your blood as 
ink." Dharmarata thought: "During my previous lifetimes I have lost my life an incalculable number of 
times without ever deriving any benefit from it." Immediately he flayed his skin, put it out to dry and wrote 
the stanza on it. <2390> Mara went to take his life when, at that moment, the Buddha, aware of the extreme 
resolve of the bodhisattva, arose from the direction of the nadir (adhodis) and came to teach him the 



This brief summary shows thai the Traite did indeed use the Sanskrit canon of the Sarvastivadins as canonical 
scripture, reserving a separate place for the minor scriptures designated here by the name Tsa-tsang in Chinese, 
Ksudrapitaka in Sanskrit or, quite simpls . Ksudraka: cf. p. 341F, n. 1. 



profound Dharma. Immediately Dharmarata obtained the conviction that dharmas do not arise 

(anutpatiikaclharmaksclnti) M 

Sa-t'o-po-louen (Sadaprarudita) also sought the Dharma by ascetic practices (duskara-caryd), 345 

The bodhisattva Sakyamuni drove five hundred nails into his body in order to find the Dharma. 346 

The king Kin-kien (Kaficanasara) perforated his body in five hundred places, [put wicks in the holes] and 
threw himself into the flames in order to light them. 347 

All these heroes were seeking the Dharma by means of these ascetic practices and deeds in order to teach 
beings. 

Finally, the Buddha himself says here that "by seeking the Dharma [with resolutions associated] with 
omniscience, the bodhisattva does not fall to the rank of sravaka or of prateykabuddha". 



6. Sutra. Ahhiksnanuiskramyaparikarma grhanupalahdhitam iipadaya ', yucl hodhisattvah sarvajatisv 

i\ i i i i a i • i i' i i i nil i \ i ' i i 1 i i lyo bhuvuti / 

The continual departure from the world by the non-apprehension of the householder life. - From lifetime to 
lifetime and with an unmixed intent, the bodhisattva goes forth from the world and becomes a monk in the 
Tathagata's order, and is not hindered by anyone. <2391> 

Sastra (p. 412a25). - The bodhisattva knows that the householder life (grhavasa) is the cause and condition 
(hetupratyaya) of many wrongs (dpatti). "If I remain at home", he says to himself, "I myself will be unable 
to carry out the pure practices (visuddhacaryd); how then could I lead others to practice them? If I follow 
the rules of the householder life, I would have a whip and a stick, etc., and I would be tormenting beings. If 
I act in conformity with the Holy Dharma, I will violate the rules of the householder life. I have two things 



344 Jataka of Dharmarata already mentioned above, p. 975F, n. 1; 1853F, n. 4. -References to Kotanesc and Uigur 
sources in M. J. Dresden, The Jdtakastava, 21 st story, p. 432 and 339. - Mural painting at Qyzil, in E. Waldschmidt, 
Uher die Darstellungen..., p. 15, and table 1, fig. 1. 

345 Wishing to honor the Prajnaparamita and oiler gifts to the bodhisattva Dharmodgata, Sadaprarudita sold his body to 
Sakra disguised as a young man. the sale being concluded, he took a sharp knife, pierced his right arm and let the 
blood flow; then he pierced his right breast, cut off the flesh and, to break his bones, ran into a wall. Cf. Astasahasrika, 
ed. U. Wogihara, p. 947. 

346 Jataka of king P'i leng-kie li (Bhrngara?) who drove a thousand nails into his body in order to hear from the mouth 
ii iIm b ihmana I uidral i ih i lullhi i lanza tyit In < I I' hi i-pcn-hing king, T 155, k. 3, p. 

119M5-16; Hien-yu king, T 202, k. 1, p. 350a-b; King liuyi siang, T 2121, k. 25, p. 136c20-137a3. 

347 Jataka of Kaficanasara told above, p. 688F, b. 4. - References to the Khotanese, Uigur and Sogdian sources in M. J. 
I i' den ' t i 4 3 rd story, p. 440 and 451. Friezes from Qyzil in E. Waldschmidt, Ubei -die 
Darstellungen..., -p. 16 and 17, fig. 25 to 31. 



to think about: if I do not leave home today, I will, of course, be forced to leave it at the time of death; if I 
abandon it by myself today, my merit (punya) will be great." 348 

Again the bodhisattva has the following thought: "Kings and noblemen, powerful as gods, seek happiness 
and do not find it; death takes them away cruelly. As for myself, I am abandoning home for beings in order 
to keep the pure morality (visuddhasTla) [of the monastic], seek the abhisambodhi of the Buddhas and 
fulfill the causes and conditions for the perfection of morality (sTlaparamita)r 

Here the Buddha himself says that "from lifetime to lifetime and with an unmixed intention, the bodhisattva 
goes forth from home". With an unmixed intention (avyavakTrna-cittena), for the bodhisattva does not 
leave home to embrace the ninety-six kinds of [heretical] doctrines, but only to enter into the Tathagata's 
order (tathagatasasane pravrajitum). Why? Because in the Tathagata's order, both kinds of correct seeing 
(samyagdrsti) are present: correct worldly (laukika) view and correct supraworldly (lokottara) view. 349 



7. Sutra. Biidtllwktiyasprlitipaiikarma kiksantiniivyanjantiniipakihclliittim uptitltiyu // yad bodhisattvo 
buddhavigraham drstvd na kaddcid buddhamanasikdrena virahito bhavati ydvad anuttaram 
samyaksambodhim anuprdpnoti / 

Taking delight in the Buddha's body by the non-apprehension of the major and minor marks. - Having 
seen the body of the Buddha, the bodhisattva never ceases thinking about the Buddha until he attains 
supreme complete enlightenment. 

Sastra (p. 412b8). - The Buddha hears the qualities (guna) of the Buddha praised in many ways: the ten 
powers (bald), <2392> the four fearlessnesses (vaisaradya), great loving kindness (mahamaitri), great 
compassion {mahakaruna) and omniscience (sarvajnand). Moreover, he sees the Buddha's body adorned 
with the thirty-two major marks (laksana) and the eighty minor marks {anuvyanjana), emitting a great 
brilliance (mahaprabha) and unceasingly honored by gods and men, and he says to himself: "In a future 
lifetime, I too will be like that." Even if he does not fulfill the causes and conditions required to meet a 
Buddha, already he is delighted in him, and if he does fulfill them, he is even more pleased. Possessing the 
high disposition (adhyasaya), he takes delight in the Buddha, and this is why he always succeeds in 
meeting a Buddha from lifetime to lifetime. 



8, Sutra. Dluuinavivaranaparikmiiui dharmahheckunipalahdhiiam upadayu // yad bodhisattvah 

sammukhibhutasya tatluigatasya parinirvrtasya vcl sattwhhyo clluirmam clcsayaty ticltiu kalyanam madhye 



By contiast wilh tin hew i>' ld< r lif< I he religion life has numcrou id mlagi vhich have bi n detailed abov< 
p. 839-843F. 
349 See Majjhima, III, p. 72. 



kalyanam paryavasane kalyanam svurtluim suvyarijanam parisuddham paripurnam yuclutti sutram yavad 

upaclcsah ■ 

The propagation of the Dharma by the non-apprehension of the subdivision of this Dharma. - Whether a 
Tathagata is still present in the world or has already become parinirvanized, the bodhisattva preaches the 
Dharma to beings, the Dharma which is good at the beginning, good in the middle and good at the end, of 
good meaning and letter, completely pure and perfectly full, namely, the sutras, etc. up to the Upadesas. 

Sastra (p. 4 12b 13). - Having sought the Dharma as has been said above, the bodhisattva "preaches it to 
beings (sattvebhyo desayati)." The lay bodhisattva (grhastha) practices material generosity particularly; the 
monastic (pravrajita) bodhisattva, in his love and respect for the Buddha, always practices the generosity of 
the Dharma (dharmaddna). 

Whether a Buddha is present in the world or not, the bodhisattva <2393> is well established in morality 
(sila) without seeking fame (sloka) or profit (labha) Equalizing his mind toward all beings, "he preaches 
the Dharma to them" (dharmam desayati). 

This Dharma is "good at the beginning" (adau kalyana) because it praises generosity; it is "good in the 
middle" (madhye kalyana) because it praises morality (sila) in detail; it is "good at the end" (paryavasane 
kalyana) for, in reward for these two things [- generosity and morality -], the bodhisattva is going to be 
reborn in a buddha- field (buddhaksetra) or become a deity. 

Or again, the Dharma is good at the beginning because in seeing the five aggregates of attachment 
(pancopdddnaskandha) of the triple world (traidhatuka) abounding in suffering, one feels disgust 
(nirvedacitta) towards them. It is good in the middle because one abandons lay life and separates oneself 
from the world. It is good at the end because the mind is liberated from the disturbing emotions (Mesa). 

Or finally, the Dharma is good at the beginning because it first explains the Vehicle of the sravakas. It is 
good in the middle because it explains [next] the Vehicle of the pratyekabuddhas. It is good at the end 
because it [finally] proclaims the Greater Vehicle. 

The Dharma is "good in meaning and good in letter" (svartha suvyanjana). In the threefold speech, the 
elocution may be good while the reasoning is mediocre and superficial, or the reasoning may be profound 
and good while the elocution in imperfect; this is why the sutra says here that the meaning is good and the 
letter is good. 

The Dharma is "completely pure" (parisuddha) because, having eliminated the stains of the triple poison, it 
enunciates only the True Dharma ( saddharma), without mixing in false dharma (adharma). 

The Dharma is "completely clear" (paripurna) because the noble eightfold Path fdrya astdngikamarga) and 
the six perfections (satparamita) are complete in it. 

On the twelve-membered [speech of the Buddha] (dvadasangabuddhavacana), sutra, etc., see what has 
been said above (p. 2286-2303F). 



* s >u!t Via ii iii ' i i i I i i iii iii i , i , ;i i i 11/ 1 i i i iti 

manastamhhanirghatancna najtitu iiFcakulcsupapac/yah' , 

The destruction of pride and vanity by the non-apprehension of any superiority whatsoever. - By the 
destruction of pride and vanity, the bodhisattva is never reborn into lowly families. <2394> 

Sastra (p. 412b29). - The bodhisattva goes forth from home (pravrajad), observes morality (silam 
raksati), preaches the Dharma (dharmam desayati) and cuts the doubts of beings (sattvanam samsayams 
chinatti); and sometimes he becomes puffed up and experiences pride (mana) and vanity (stambha). In that 
case, he should make the following reflection: "I have shaved my head, I have put on the yellow robe 
(kasaya) and with bowl in hand, I beg for my food. This is of the nature of destroying pride and vanity in 
me. How could I feel pride and vanity in that?" 

Moreover, pride and vanity dwell in the human mind. These faults stifle the qualities, they are detested by 
men and are the source of a bad reputation. In later lifetimes, the prideful are always reborn among wild 
animals or, if they are reborn among humans, they are base and lowly in condition. 

Knowing that pride and vanity have these immense defects, the bodhisattva destroys this pride and this 
vanity in order to seek supreme complete enlightenment. If the person who begs for material things should 
be humble and modest, then what should be said about the person who is seeking the peerless bodhi? 

Because he has destroyed pride and vanity, the bodhisattva is always reborn among the nobility and never 
in lowly families. 



10. Sutra. - Satyavacanapaiikaiina vacananupalahclhitam updcldyd ■ tatra katamacl hodhisattvasya 
satyavacanaparikarma / bhagavan aha / yaduta hodhisattvasya yathavdditd tathdkdritd imtini 
bodhisattvena w i vathamdyd I i irtamtm i in karanfydni //' 

Truthful speech by means of non-apprehension of any speech. - What is truthful speech in the bodhisattva? 
- The Bhagavat replied: It is the fact that the bodhisattva "acts as he says". 

These are the ten preparations for accomplishment by the bodhisattva-mahasattva in the first ground. 

Sastra (p. 412c9). - Truthful speech is the root of all good (kusala), the cause and condition of rebirth 
among the gods; it is believed and accepted by all people. He who puts it into practice does not pretend 
generosity (dana), morality (silo) or wisdom; merely by cultivating truthful speech, he wins immense merit 
ipunya). Truthful speech is "acting as one says". 

Question. - There are four [good] vocal actions (vdkkarmari): [abstaining from lying (mrsavada), from 
malicious gossip (paisunyavada), from harmful speech (parusyavada) and from idle speech 
(sambhinnapralapaf 50 \, why does the sutra not mention "truthful speech" here? 



350 Seep. 771F. 



Answer. - In the Buddhadharma, truth (satya) is specially honored; this is why the sutra here speaks of the 
truth that encompasses (samgrhnati) the four [good] vocal actions. One obtains nirvana by means of the 

truth. 

Furthermore, the bodhisattva who relates to beings will [inevitably] endure harmful words (pdrusyavdda), 
idle words {sambhinnapraldpa) and malicious gossip (paisunyavdda); sometimes he will even commit the 
grave wrongdoing of false speech (mrsavdda) himself. He must correct this in the first ground. On the first 
ground, the bodhisattva is not yet able to practice the four [good] vocal actions fully; this is why the sutra 
mentions only "truthful speech" [here]; in the second ground, he will be able to practice it fully. 

Question. - Why is it a matter of only the "ten preparations'" (dasaparikarma) in the first ground? 

Answer. - The Buddha is the king of Dharma, having mastery (vasita) over all dharmas. He knows that 
these ten preparations can produce the first ground. He is like a good physician iyaidyd) who knows the 
number of medicines (bhaisajya) necessary to cure the sickness, sometimes five, sometimes ten. Therefore 
there is no objection that can be raised against the number [of preparations]. 



1. Sutra. P u liar aparam subhiite bodhisattvcna nialidsattvcna dvitfydydni hliiiinaii vartamd/iendstaii 
dharma abhiksnam iiiaiiasikartavvdh ■' katamc 'stau yaduta sFlaparisiiddhih 'tatrti katamd bodhisattvasya 
sUaparisuddhih /yaduta bodhisattvasya mahdsattvasya srdvakapratyekabiiddhacittdndni amanasikdrah / 
ye 'pi tadanyc daiihsilyakaid boclliiparipanthakard dliarinds tesam ainaiiisikdrah iyam bodhisattvasya 
sUaparisuddhih / 

Moreover, O Subhuti, the bodhisattva-mahasattva on the second ground must think about eight dharmas 
continually. What are these eight? 

1) Purity of morality. 

In the bodhisattva, what is the purity of morality? - The bodhisattva-mahasattva does not think about the 
concepts of the sravakas or the pratyekabuddhas <2396> nor does he think about other doctrines, immoral 
teachings that are an obstacle to bodhi. 

Sastra (p. 413cl0). - In the first ground, the bodhisattva mainly practiced generosity (dand); now he 
knows that morality is superior to generosity. Why? Morality takes in all beings whereas generosity does 
not include all of them. The domain of morality is immense (aprameya): this is how the morality consisting 
of not killing living beings (prdndtipdtaprativirati) grants life to all beings. Beings are innumerable and 
infinite, and the merit [consisting of sparing them] is itself immense and infinite. 

Here the sutra briefly mentions (samksepend) the "teachings that create an obstacle to bodhi" 
(bodhiparipanthakara): these are 'immoral' doctrines (dauhsilyakara). A teaching must be free of any 
immorality to be called pure (parisuddha). If the concepts of the sravakas and pratyekabuddhas already [in 



some respects] constitute a stain on morality (srfamala), 351 what can be said then (kali nunarvadah) of these 
other doctrines, overtly bad? 



2. Sutra. Krtajnata krtavcdita yacl bodhisattva mahasattvo bodhisattvacaiyam caniiin cdpam api krtam 

dsamsdrdn na ndsayati prdg era balm / 

Acknowledgement and gratitude. - The bodhisattva-mahasattva traveling on the bodhisattva career does 
not, until the end of samsara, forget any favor even if it is small, or, all the more so if it is big. 

Sastra (p. 413cl7). - Some people say: "It is because of merits won in my previous existences 
(purvanivasapunya) that I have obtained such a benefit". Others say [to their benefactor]: " I am personally 
deserving: what benefit have you done for me?" 

To speak thus is to fall into wrong views (mithyddrsti). And so the Buddha says here that the bodhisattva 
must acknowledge kindnesses (krtajna). Although beings in their previous existences may have acquired 
the rights to happiness (sukhahetu), they would be unable to enjoy this happiness if, in their present 
existence, certain circumstances [such as the generosity of a benefactor] did not occur. Thus the seeds 
(bija) of the grain are in the earth, but without rain <2397> (vrsti) they cannot sprout. It cannot be said that 
the rain is of no use on the pretext that the earth produces the grain. Although the benefits we gather at 
present have been planted [by us] during earlier lifetimes, why would the fondness and kind feelings of our 
benefactors not play a part in these benefits? 

Moreover, acknowledgement (krtajnata) is the source of great compassion (mahakarundmuld) and opens 
the first door to good actions (kusalakarman). The grateful person is loved and esteemed by people; his 
renown extends afar; after his death, he is reborn among the gods and finally he will attain abhisambodhi. 
In this regard, the Buddha has told the story of the following Jataka: 



° This is not a criticism. Sthavira Buddhism is in perfect agreement with natural morality (sda) amd religious 
discipline (samvard). However, it does not attain the perfection of morality ( sdaparainita) advocated by the Mahayana 
which depends essentially on th in existence of sin and its opposite (tipati 1 i it ' ;; updddya): cf. p. 

770F, 861F. 



[Rksajataka.] - A man went to the mountains in order to cut <2340> wood. He lost his way in a violent 



°~ Rksa- or Rksapalijataka, making up pari of the slock ofjatakas situated at Benares in which king Brahmadatta 
always appears. Like so many other fables, it contrasts tin: kindness of animals with the ingratitude of humans. The 
story has been amply illustrated in the Buddhist art and literature of both Vehicles. 

Mulasarvastivadin Vinaya, Samghabhedavastu, ed. R. Gnoli, II, p. 104-106 (= T 1450, k. 15, p. 177a26-cl8;.- 
/ ; / kastluaii viknya ji\ ikaiu ... 

tadapy csa 

Transl.: Once, O monks, a poor man was living in the city of Benares: he earned his living by selling wood. 
One day, having risen very early, he took his curved axe and went to the forest in search of wood. Unexpectedly a great 
cloud arose accompanied by showers and wind. The man who, rightly or wrongly, was trying to find another spot and 
went from one tree to another, but the rain got heavier and he finally took shelter in a cave in the mountain. There was a 
bear in this cave; seeing it, (he man w as frightened and wanted to flee. The bear said to him: "My child, why are you 
afraid? You have nothing to fear from me; stay." Although hesitant, (he man was so worried that he could not leave. 
Then the bear took him up in its arms, carried him into the cave and fed him with roots and fruits. 

The storm lasted seven days without stopping. Seven days passed and on the eighth, the sky cleared and the 
cloud disappeared. The bear, having looked at the sky in the four directions of the horizon, brought the man abundant 
roots and fruits and said to him: "My child, the storm has passed, the sky is clear and (he clouds have disappeared. Go 
in peace!" The man fell to his feet and said to the bear: "Father, I am leaving but I must do you a favor in return." The 
bear answ ered: 'My child, the only tiling you must do for me is not to betray me to anyone." "flic man answ ei ed: 
"Father, so be it." He circumambulated the bear, prostrated at its feci and went away. 

The man entered Benares as a certain hunter w as going oul to hunt, I his hunter saw him and said: "Friend, 
here you arc back, again after a long lime; your son and youi v\ ife are upset: they are crying because they think you 
have certainly been the victim of the seven-day storm or of a wild animal. Animals and birds in great numbers have 
perished in the storm. How did you escape?" The man told him c ■ i dung Hi it h id h ippcn d mcl die hunter said: 
"Friend, show me the cave where this bear is." The man answ ered: friend, never will I go back into the forest, no 
matter how my life was saved." But the man was so beguiled by the hunter w ho promised him two-thirds of the meat 
that he finally agreed and went with the hunter to show him the way. <2399> Gradually they reached the cave where 
the kind bear was and then, following his cruelly and ingratitude, he declared: Here is Hie cave where the bear is," Al 
once the hunter, whose way of life it is to take the life of others, set fire to the cave. The kind bear, its mind disturbed 
by the smoke and its eyes clouded by tears, spoke this verse: 

"From whom did 1 lake anything w hile I lived in this cave in the mountain, eating fruits, roots and 

water, wishing for others' benefit? 

Now at the moment of death, what should I do? But corporeal beings must submit [to the fruits] of 

actions, whether these fruits are desirable or not." 

Having spoken these words, the bear died. 

Then the two friends cut up the animal and shared the meat. The hunter said to the ungrateful man: "Take 
two-thirds of the meat ' The man stretched out his hands to grab it; they fell to the ground. Then the hunter cried: "O 
misfortune!" and abandoning even She share thai belonged to him, went away. 

Having heard about this great wonder, a great crowd gathered ihci c: the king Brahmadatta. curious, went to 
that place. Somewhere on the mountain there was a monastery. His eyes wide open in amazement, the king took the 
bear's skin and went to the monasters to tell the community of monks about the affair. He set the skin at a pool of blue 



rainstorm and. at sunset, he was hungry and cold. Poisonous insects and animals came to attack him and so 
he entered a cave in the rock. In this cave there was a big bear (/ksa): seeing it, the man wanted to run out 
in fear. The bear said to him: "Don't be afraid; this cave is warm, you can spend the night here." The rain 

lotuses, sat down among the elders and told them the full story. The abbot of this community was an arhat. He spoke to 
the king thus: 

"This was not a bear, O great king, but it was the bodhisattva Dyutimdharma. He should be honored by the 
three worlds and by you too, O best of men." 

The Liny acknowledged thai il was necessary to pay homage to him. The bhiksus said: "Lord, this is a 
bodhisattva of the fortunate age; his worship should be organized." Then Brahmadatta accompanied by his wives, 
princes, ministers and inhabitants of the city took all kinds of scented wood to the place of the miracle. Having piled up 
the flesh and bones of the beat . the king said: "Sirs, build a funeral pyre of all kinds of scented wood and set it on fire 
with great respect." A great stupa was erected at this place: parasols, standards and banners were placed on it; a lamp 
was set in place and those by whom these works had been accomplished w ere promised deliverance. 

What do yon think. O monks'? 1 was that bear at that time and at that era: the ungrateful man was Devadatta at 
that time and that epoch. Then he was an ungrateful man not acknow lodging kindnesses; even now he is an ungrateful 
man not acknowledging kindnesses. 

Ylahavibhasa, T ql545, k. 114, p. 592b3-29. Almost the same story but with two hunters in place of one. 

Kosabhasaya, ed. P. Pradhan, p. 270, 1. 11-12: / va • ijatakadyuda a mult taking as examples of 
ingratitude the In 1 fth mi I | ( mhI hi I (nirgu) but th i im i n n u nould be corrected 

to rksa 'bear' as shown by the Chinese and Tibetan translations of the Kosa: hiong lou tengpen cheng (T 1558, k. 18, 
p >6b h md i i < i i i * /(Tib Trip. Vo. 115, no. 5591, fol. 260a7). The reading rksa appears 

I here in the ICosa kh i I igihai > \ I 1 rdajatai < 

Las brgya tham pa, Tib. Trip., Vol. 39, no. 1007, summarized by L. Fecr, Le Karmasataka, in JA. Taken 
from nos. Jan.-Feb, Mar.-Apr., May-June, 1901, p. 51-52. 

Kalpanamanditika, T 201, k. 13, p. 332bl 1-12: When I was incarnated as a bear, <2340> I took pity on a man 
in danger. When the man whom I had saved betrayed m\ den to hunters, 1 was free of anger (transl. by E. Hubcr, 
Asvaghosa Sutrdlamkdra, 1908, p. 383). 

Lalitavistara, ed. S. Lefmann,p. 168, 1. 15-18 (= T 187, k. 5, p. 566cl-2). Transl. - When, O lord, you were a 
bear in a den in the mountains, you gathered, up a man fearing the snow -storm, you served him fruits and roots with 
great goodwill. When he soon afterwards brought the hunter to you, that also you endured. 

Rastrapalapariprccha, ed. L. Finot, p. 25, 1. 15-16 (= T 310, k. 80, p. 462b23-24): When I was a princely bear, 
a man caught in a snow-storm was sheltered by me for seven days in an inaccessible cave. When he brought a murderer 
to me, I made no resistance to him. 

See also J. Ensink, The Question ofRdstrapdla, 1952, p. 26. 

Khotanese source in M. J. Dresden, The Jatakastava, 36 lh story, p. 438 and 45 1 : Under the snow's covering 
in winter, the man was like to die; was like to die by hunger also. You, as the bear, jusl as a father cares for his son, 
cared for him in your arms, precious as your life, this ungrateful, ignoble, avaricious man for greed spoke of you in (he 
presence of huntsmen. I herefore they destroyed you and parceled out your flesh. For the ingratitude, at once his hands 
fell upon the ground. 

Representations: Ajanta (cf A. Foucher, Lettre d'Ajantd, J.A., 1921, 1, p. 216): Central Asia (cf. E. 
Waldschmidt, Uber die Darstellungen...,p. 53 and 54, fig. 164-167). 



lasted for seven days. The bear constantly offered the man sweet fruits, excellent water and provided him 
with fresh supplies. After seven days the rain stopped. The bear guided the man, showed him the path and 
said to him: "I have been a sinner and have many enemies. If anybody asks you, don't tell them that you 
have seen me." The man agreed. But following on his path, this man saw some hunters (lubdhaka). One of 
the hunters asked him: "Where do you come from; have you seen any game?" The man answered: "I saw a 
big bear but <2401> this bear has done me favors; I cannot show him to you." The hunter said: "You are a 
human and, among humans, we must help one another. Why spare this bear? You have lost your way once; 
when will you get back home? If you show me the bear, I will give you the biggest share [of the meat]." 
The man changed his mind, guided the hunter and showed him where the bear lived. The hunter killed the 
bear and offered him the biggest portion. But just when the man stretched out his hands to receive the meat 
(mdmsa), his two arms fell to the earth. The hunter asked him: "What wrong-doing have you committed?" 
The man answered: "This bear treated me like a father treats his son; it is for not being grateful for his kind 
deeds that I suffer this punishment." Frightened, the hunter did not dare to eat the flesh of the bear and went 
to offer it to the sa a gha. The abbol (samghasthavira), an arhat possessing the six superknowledges (abhijna) 
said to the monks: "This bear was a bodhisattva; in his future existence he will obtain abhisambodhi. Do 
not eat this meat." Then the monks built a stupa and paid homage to the bear. Hearing about this business, 
the king proclaimed an edict in his kingdom forbidding ungrateful people from living there any longer. 

There are many reasons to praise grateful people. They are esteemed in all JambudvTpa and people place 
their trust in them. 

Moreover, the bodhisattva has the following thought: "Even if a man does me harm, I should save him; all 
the more reason I should save those who have done me a favor." 



3. Sutra. Ksantihalapixitisthanam yad hodhisattvasya sairasattvanam unlike 'vyapada-vihimsacittata / 

Basing oneself on the power of patience. - The bodhisattva has no thought of malice or harm towards 
beings. 

Sastra (p. 414al9). - See our lengthy explanation on the perfection of patience (ksdntipdramtid) (p. 865- 
926F). 

Question. - Patience appears in many aspects (prakdra); why is the sutra limited here to presenting it as 
"non-malice and non-harming" (avydpdddvihimsd)? 

Answer. - Because [the absence of malice and harm] is the very essence of patience. [An injured person] 
first produces a thought of malice and then harms someone by voice <2402> or body (purvam 

vydpddacittam ntpddayati. pascdt kdyena cd idea vd pa ran vihimsati). 

Here, since it is a matter of a bodhisattva at the beginning of his career (ddikarmika), the sutra speaks only 
of patience towards beings (sattvaksdnti) but does not speak of patience towards things. 



4. Sutra. Prainodyaprityanuhhavanata // yacl hoclhisattvasya sarvasattvaparipacanatayam pramodanata 
/ 

Feeling joy and contentment. - The bodhisattva feels joy in ripening all beings. 

Sastra (p. 414a23). - The bodhisattva sees that his body (kdya) and voice (vac) have been purified by the 
observance of morality (sila) and that his mind (manas) has been purified by his feelings of gratitude 
(prajnatd) and patience (ksdnti). Since the three kinds of action, [physical, vocal and mental 
(kdyavdnmanaskarman)] are pure (parisuddha) in him, "he experiences joy and contentment" 
(prdmodyapritim anubhavati). A man bathed in perfumed water, clothed in new garments and adorned with 
necklaces, when he looks in the mirror (ddarsa), feels joy and contentment. In the same way also, the 
bodhisattva is very pleased at having obtained this good dharma (kusaladharmd) of morality. He says to 
himself: "Morality is the root of concentration (samddhi) and wisdom (prajhd). Immense and infinite 
qualities will be easy to obtain by me who has just acquired this pure morality,." This is why he rejoices. 

The bodhisattva established in this morality and this patience ripens (paripdcayati) beings so that they are 
able to be reborn in the presence of the Buddhas of other regions or enjoy happiness among gods and men. 
Sometimes he even makes them obtain the Vehicles of the sravakas, pratyekabuddhas and the Buddhas. He 
considers the attachment of beings as happiness and, just as an adult, seeing little children amusing 
themselves together plays with them first, then gives them other playthings to make them renounce their 
previous toys, so the bodhisattva disciplines beings by first making them obtain human and divine 
happiness, then leads them gradually to discover the three Vehicles. This is why the surra says here that "he 
experiences joy and contentment". 
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Do not abandon anyone. - The bodhisattva saves all beings. 

Sastra (p. 414b6). - The bodhisattva who has cultivated well the mind of great compassion 
(mahdkarundcitta) has sworn to save beings and his resolve is strong. So as not to suffer the scorn of the 
Buddhas and aryas, so as not to forget his obligations to beings, he does not abandon them. The man who 
has promised something to someone and who then does not give it is guilty of deception. For these reasons 
the bodhisattva does not abandon beings. 



6. Sutra. Mahdkarundyd dnuikhihhdvah ■■ vad hodhisattvasyaivam hhavati ekaikasya sattvasydham 
ganganadivdlukopamdn kalpdn niraye pacandny antihhaveyain ydvan na sa sattvo buddhajndne 
pratisthdpUo bhaved nirvdnddhigato vd bhavet / evam yd vat sarvcsdm dasadiksattvdndm krtc ya utsdho 
'nun ucvate mahdkarundyd dmukhtbhdvah / 



The entry into great compassion. - The bodhisattva has the following thought: "May I, for each being, for 
periods as numerous as the sands of the Ganges, suffer in hell all the torments, as long as this being will not 
be established in the knowledge of the Buddhas or will not enter into nirvana." If the bodhisattva extends 
such an effort to all beings of the ten directions, that is his entry into great compassion. 

Sastra (p. 414M0). - On great compassion (mahdkarund), see what has been said above (p. 1705- 1717F). 
As the Buddha says here, from the beginning, the bodhisattva makes the following resolve concerning 
beings: "For such and such a person in particular, for innumerable periods, I will suffer in his place the 
torments of hell and I will pursue my effort until I have led him to accumulate the qualities (guna), to 
become Buddha or to enter into nirvana without residue of conditioning (nil upadhisesanirvdna)." 

Question. - But there is no way of suffering a punishment in place of another; 353 why then does the 
bodhisattva make such a vow (pranidhana)! 

Answer. - [Without a doubt], but this bodhisattva has such strong resolve and loves beings so deeply that if 
he had the means of substituting himself for the guilty ones, he would do so without hesitation. 

Moreover, the bodhisattva sees that, among people, there are sacrifices to the gods (devayajna) where 
human flesh is used, human blood <2404> and the five human internal organs are offered to the raksasas 
but where substitutions of people are authorized. Then the bodhisattva says: "In the hells there must be 
substitutions of this kind and I am determined to take the place of others there." Learning that the 
bodhisattva's great resolve is like that, beings honor him (gurukurvanti) and respect him (satkurvanti). 
Why? Because the bodhisattva's concern for beings is so profound that it surpasses even that of a loving 
mother. 



7. Sutra. Giiriismddluigcntravtisiisritsci ■■ yad hodliiscittvasyci gurunam unlike sastrsamjna 

Faith, respect and submissiveness to the teachers. - The bodhisattva produces the notion of teacher (i.e., he 
considers his teachers as being the Buddha in person) towards teachers. 

Sastra (p. 414b21). - Because of his teachers, the bodhisattva obtains supreme complete enlightenment: 
why then would he not believe them, respect them, honor them? High as his own knowledge (jnana) and 
qualities (guna) may be, the bodhisattva would not derive great benefit from them if he lacked respect and 
veneration for his teachers. 

The excellent water at the bottom of a well (udapdnd) cannot be reached without a rope (rajju); in the same 
way, destroying his pride (nuliia) and vanity (stambhacitta), the bodhisattva must be respectful and 
obedient [towards his teachers] so that the great benefits (mahdrtha) resulting from his virtues (guna) may 
come to him. The rain (vrsti) that falls does not stay at the top of the mountain (giryagra), but necessarily 
flows downward; in the same way, if the bodhisattva is prideful and haughty [towards his teachers], the 
water of the Dharma (dharmodaka) does not enter into him. But if he respects good teachers, the qualities 
due to him fall on him. 



Because the fruits of action arc strictly personal and not communicable: see above, p. 2312F, n. 1 



Finally, the Buddha has said that it is necessary to depend on good teachers so that morality {sila), 
concentration (samadhi), wisdom (prajna) and deliverance (vimukti) can increase (vrddhi); in the same way 
that the trees (vrksa) that grow on the Himalayas, their roots, trunk, branches, leaves, flowers and fruits are 
in full bloom. This is why the Buddha said that we must honor our teachers as if they were the Buddha in 
person. 

Question. - But if it is a matter of bad teachers, how could one serve them and trust them? It is impossible 
to regard good teachers as the Buddha and all the more difficult to regard bad teachers as the Buddha. 
<2405> Then why does the Buddha here want us to "produce the idea of the Bhagavat toward teachers" 

(guruiidm unlike stistrsamjnti)''! 

Answer. -The bodhisattva should not conform to worldly judgments (lokadharma). Those who conform to 
them are attached to the good and turn away from the bad. The bodhisattva does not act in that way. If 
some teachers are able to explain to him the profound meaning (gambhirartha) and cut the knot of his 
doubts (samsayasamdhi), he see:, his benefit (hita) there, he honors them wholeheartedly and does not think 
about their defects. If a bad purse (bhastrika) is full of jewels (ratna), one does not refuse to take the jewels 
under the pretext that the purse is bad; if you are traveling at night on a steep path and some thieves offer 
you a torch (ulkd), you would not refuse this light under the pretext that the thieves are bad. In the same 
way, the bodhisattva who finds the light of wisdom {prajndprabhd) in his teachers does not care about their 
faults. 

Furthermore, the disciple should say to himself; "My teacher uses the innumerable artifices 
(apramdnopdyd) of the Prajnaparamita; I do not know why he affects this fault." Thus Sa-t'o-po-louen 
(Sadaprarudita) heard the voice of the Buddhas of the ten directions say to him from heaven: "Do not think 
about the deficiencies of the Dharma teacher (dharmabhdnaka); always have respect and fear for him." 354 

Finally, the bodhisattva has the following thought: "That the Dharma teacher likes what is bad is not my 
business; what I desire is only to hear the Dharma and derive benefit from it. A clay or wooden statue, 
without any real qualities, makes one gain immense merit only by evoking the idea of buddha 
(buddhasamjnd); what then should be said about this man capable of preaching the Dharma to people with 
the skillful means of wisdom {prajnopdyajl Consequently, although the Dharma teacher may have faults, 
that is not very important." 

Towards teachers, the bodhisattva produces "the idea of bhagavat"* (bhagavatsamjnd). As I have said 
above, the bodhisattva is different from worldly people. Worldly people make distinctions between beauty 
and ugliness; they like honest people but do not see them <2406> as buddhas; they distrust bad people and 



islasahasrika, cd. U Wo ihara p. 929-930: Atha kha, , o hodi ttvah pin pis, hdam asrausit ... 

Inuis tvaya kulaputrainisanisah parituhiyuiuaiieiui (lliariuahliaijake hhiksau sastrsaiiijhotpadayitarya nu ca tvaya 
kulaputra lokami i / i \ i I hurrah ■ ill thikena ca tvaya 

dhariuaipturawija dliarinahliaiiako hhiksur ainihaddliavyah > 

Transl. -Then the bodhisattva Sadaprarudita heard (his voice: "O son of good family, weighing these 
advantages, you should produce the idea of Teacher in regard to all bhiksus preaching She Dharma. A bhiksu preaching 
the Dharma should not be followed by you for reasons of material order but out of intcresi and respect for the Dharma." 



do not take them into account. The bodhisattva himself is not like that: he contemplates the absolute 
emptiness (atyantasunyatd) of dharmas which from the very beginning (mulata eva) are like nirvana 
without residue of conditioning (nirupadhisesanirva.no); he looks at all beings and sees them as equal to the 
Buddha. All the more reason that he sees as equal to the Buddha the Dharma teachers (dharmabhanaka) 
who possess the advantages of wisdom (prajna) and who do the work of Buddha (buddhakdrya). 



8. Sutra. Ptlramittlsudyogaparycstjh yad hodliistittvasyciikticittena paramitanam 

paryesanatananyakarmataya ime subhiite bodhisattvena mahasattvena dvitiyayam bhumau 

van di i.stau tlharm ih pari] ravit va\ / 

The energetic search for the perfections. - The bodhisattva seeks the perfections attentively, without doing 
anything else. 

These are the eight dharmas to be fulfilled by the bodhisattva-mahasattva who is in the second ground. 

Sastra (p. 414c24). - The bodhisattva has the following thought: "The six perfections are cause and 
condition for supreme complete enlightenment (anuttara samyaksambodhi). 1 will cultivate this cause and 
condition attentively (ekacittena)r 

Merchants (vanij) who diligently search for the goods asked for by the lands through which they travel, 
farmers (karsaka) who diligently look for the seeds (bija) needed for the soil which they are cultivating, 
cannot fail to succeed in their business. The person who, in the present lifetime, practices generosity 
(dana), later obtains great wealth; the person who keeps the discipline (sUa) later obtains noble [rebirths]; 
the person who practices concentration (samadhi) and wisdom (prajna) obtains bodhi. It is the same for the 
bodhisattva: if he practices the six perfections (paramita), he succeeds in beoming buddha. 

It is a matter here of 'energetic search" (udyogaparyesti), i.e., of constant attentive and energetic search for 
the six perfections. Why? Because if slackness (slaksnacitta) creeps in, one is stifled by the passions (Mesa) 
and overcome by Mara. This is why the Buddha says here in the second ground not to relax 'energetic 
search" (udyogaparyesti). <2407> 



1. Sutra. P until- apartim suhhutc hodhisattvcna mahasattvena trtfvain bhumau vartamdncna pahca.su 
dharmesu sthdtavyam katamc.su pahca.su / yatluta hdhusrutyc 'tripattiydm ,'i tatra karamti bodhisattvasya 
mahdsattvasya hdhusrutyc "irptattl vol kimcid huddhair bhagavadhhii hhtlsitam ihalokadhtltau samanidtl 
dasasudiksu lokadhdtu.su tat sarvam ddhdrayisydmiti vdtrptatd iyam bodhisattvasya hdhusrutyc "irptattl • 

Furthermore, O Subhuti, the bodhisattva-mahasattva in the third bhumi should devote himself to five 
dharmas. What are these five? 



1) An insatiable desire for learning. 

What is this instiable desire for learning in the bodhisattva-mahasattva? - The insatiable desire that makes 
him say: "I will remember everything that has been said by the blessed Buddhas in this universe and 
everywhere in the universes of the ten directions"; this is the insatiable desire for learning in the 
bodhisattva. 

Sastra (p. 415a5). - The bodhisattva knows that learning (bdhusrutya) is the cause and condition for 
wisdom (prajnd) and that, possessing this wisdom, he will be able to follow the path (mdrga) with 
discernment. Endowed with vision (caksusmat), this person travels without any obstacles. This is why the 
bodhisattva makes the wish to remember completely (antasas) all the teachings preached by the Buddhas of 
the ten directions. 

He remembers everything by the power of the srutadharadharam, 'the dharanl of retaining what has been 
heard', by the power of the very pure divine eye (parisuddha-divyasrotra) and by the power of the 
asampramosadharanl 'the dharanl of not forgetting'. Just as the great sea collects and retains all the waters 
flowing from the ten directions, so the bodhisattva collects and retains all the teachings preached by the 
Buddhas of the ten directions. 



2. Sutra. - Niramisadhaiinadanavivaixinatayam taya camanyanataya yad hodhisattvas tena 

clluirmacldncndniittardm samyaksambodhim api mi prdtikdnksati prdg cvdnydrtluim ■ 

Choosing the selfless gift of Dharma by preference without deriving any pride. - By way of this gift of Dharma, the 
bodhisattva does not even wish for supreme perfect enlightenment or any other thing for that matter. 

Sastra (p. 415all). - Some bad weeds grow among the grain, but if one eliminates the rye grass, the grain 
flourishes. This is what the bodhisattva does: practicing the gift of the Dharma [in preference] <2408> over 
all the others, he desires neither fame (yasas) nor gain (labdha) nor fruit of maturation (vipdkaphala) in 
future lives; in the interest of others, he goes even so far as not to seek the nirvana of the Lesser Vehicle 
(hinaydnika nirvana); he limits himself in his great compassion (mahdkarund) lor beings to turning the 
wheel of the Dharma {dharmacakrapravartand) following the Buddhas: this is the specific characteristic of 
generosity of the Dharma. 



3. Sutra. - Buddliakscirapaii'.sodhanatayam taya camanyanataya sarvakusalamulanam 

huddhaksetraparisodhandya paiindmand 

The purification of the buddha-fields, without deriving pride from it. - Using all the roots of good for the 
purification of the buddha-fields. 



4. Sutra. 1 isamsd hklidiuihhavdpi u va i an inatayd // evamvidhaih 

kusalamulair upastahcllio yaili sattvams ca paripdcayati biiddliaksctram ca parisodhayati bodhisattva na 

khcdam dpadyatc yd van na sarvajnatdin paripurayati ,' 

Sastra (p. 415al5). - For the words buddliaksctraparisodlianaid. aparimitasamsdra cluhkhdnubhavanata, 
hryapatrdpyasthdnatd [appearing in items 3, 4 and 5 of bhumi III], aranya-vdsdparitydgitd, alpecchata and 
samtusti [appearing in items 1, 2 and 3 of bhumi IV], see what has been said above. 

Question. - There are many reasons why the bodhisattva "does not tire'" (na khedum dpadyatc) of dwelling 
in samsara; why then does the sutra mention only two, [namely, his desires to ripen beings 
(sattvaparipdcana) and to purify his buddha-field (buddhaksetra-parisodhana)]? 

Answer. - When the bodhisattva "dependent on his roots of good" (kusalamulair upasthabdhah) dwells in 
samsara, his sufferings and torments are diminished (tanu.bhu.ta); he is like a wounded man (vranin) who 
has been given a good medicine (bhaisajyd) and whose sufferings are thus decreased notably. 

The bodhisattva has acquired roots of good so pure (parisudd/ui) that the sadness (daurmansayd), 
jealousies (Trsya), malicious thoughts (dustacitta) of the present existence are eliminated for him. <2409> 
When he assumes a new existence (atmabhavam adadati), he gathers the fruits of retribution (vipdkaphala) 
of his roots of good, he himself enjoys happiness, works in many ways for the benefit (hita) of beings and 
"purifies his own buddha-field" (buddhaksetram parisodhayati) as he wishes (yatheccham). The splendor 
of the [Buddha] universes surpasses that of the divine palaces (devavimdna); one never tires of 
contemplating them. They soothe the minds of the great bodhisattvas and, even more so, those of worldly 
people. This is why even though the bodhisattva has many reasons [for remaining in samsara], the sutra 
mentions only these two here. 



5. Sutra. Hryapatrdpyasthdnatdydm tayd cdmanyanatayd // yd sarvasrdvakapratyeka- 

buddhacittajugupsanatd / esu subhute pancadluirmcsii bodhisattvena maluisattvciui trtfydydm bhumau 
vaiiamdncnu stlultavyam ■', 

Settling into shame, but without deriving any pride from it. - The repulsion [that the bodhisattva should 
feel] for the state of mind of the sravaka and the pratyekabuddha. 

The bodhisattva-mahasattva in the third ground, O Subhuti, should hold to these five dharmas. 

Sastra (p. 415a25). - There are several types of shame (hryapatrdpya): 355 here it is a matter of repulsion 
(jugupsanatd) for the state of mind of the sravaka and prateykabuddha. The bodhisattva has made the 
resolution to save all beings in general. If, [like the sravakas] he accepted only a little suffering or, [like the 
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p. 170-173. 



pratyekabuddhas], he wanted to go alone to nirvana, this would be shameful on his part. If, after having 
prepared a feast and invited a crowd of people, a man was seized by an attack of miserliness (mdtsaryd) 
and started to eat alone, that would be shameful. 



1. Sutra. - Punar apartim subhutc hoclliisattvciui malitisattveiw caturthydnt hhitmau vartamdnena 
dasadharman samdddya vartitavyam taut ca iw parityaktavyah ■ kaiaiiw clasti yaduidtanyavdsdpritydgitd 
/ tatra katamd bodliiscittvcisydivnycivdsdpciritydgitd yd scirvcisrdvakciprciiyekcibuddhcibhuiner atikramanatd 
/ iyam bodhisatn isyd i dsd vd 2410 

Furthermore, O Subhuti, the bodhisattva-mahasattva in the fourth bhumi should take up the ten dharmas 
and never give them up. What are these ten? 

1) Never giving up living in the forest. 

In the bodhisattva, what is this faithfulness to staying in the forest? - Bypassing the stage of all the 
sravakas and pratyekabuddhas is not renouncing the stay in the forest. 

Sastra (p. 415a29). - "Staying in the forest" (aranyavdsa) is staying away from crowds and dwelling 
alone. For the bodhisattva, bypassing the sravaka and pratyekabuddha stage is staying away from crowds. 



2. Sutra. Alpcccluita '. yad bodhisattva 'inittaram sumyaksambodhim apt necclmti prag cvciiiycirtluim ■ 

Little desire. - The bodhisattva does not even desire supreme complete enlightenment and, still less, any 
other thing. 

Sastra (p. 415b2) - By virture of the emptiness consisting of the non-apprehension of dharmas 
(sarvadharmdtidm anupalabhasunyatd),^ 6 the bodhisattva does not seize any characteristic marks (na 
nimittany udgrhndti) and does not become attached to them. It is the same up to unutturd samyaksambodhi: 
he practices detachment of mind (nihsangacitta) 



3. Sutra. - Samtustih //yah sarvakarajhatayah pratilambhah / 
Satsifaction. - The acquiring of the knowledge of all the aspects. 



356 The fifteenth emptiness, p. 2145F. 



Sastra (p. 415b4). - The bodhisattva who always accumulates the qualities (guna) without ever getting 
tired is "satisfied" (samtusta) when he has attained supreme enlightenment (anuttard bodhi), for there is no 
dharma superior to it. 357 

As for satisfaction (samtusti) in regard to food, clothing, beds, seats (pindapatavivara-sayandsana), etc., it 
is a cause and condition of good dharmas, but, as it does not consider it to be important, the sutra does not 
speak of it here. 
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Not neglecting the ascetic rules. - Patience in meditating on the profound teachings. 

Sastra (p. 415b7). - In a following chapter, the Kiue-mo p'in (Maravabodhaparivarta), 358 we will speak 
about the acquiescence that dharmas do not arise (aniitapattikadhannaksdnti). In the present passage, the 
surra, by dhiita, means this anutpattikadharmaksdnti. During the course of the preparatory convictions 
(anulomiki ksdnti), 359 the bodhisattva contemplates the anutpattikadhannakscliiti. The twelve dhutas 
produce purity of morality (silaparisuddhi), purity of morality produces concentration (samddhi), and 
concentration produces wisdom (prajnd). But true wisdom is anutpattikadharmaksdnti. Therefore 
anutpattikadharmaksdnti is the fruit of maturation (vipdkaphala) of the dhutas. [Actually, here the sutra 
metaphorically is designating the effect by the cause (kdrye kdranopacurut) M) 

5 v i ri ' a i i i i ' ' ' / vah irrcisik i i >rcicdrcih 

The non-abandoning of the moral dictates. - This is the non-observance of all the moral regulations. 

Sastra (p. 415M2). - The bodhisattva who understands the true nature of dharmas (dharmdndm dharmata) 
sees neither morality (sila) nor immorality (dauhsilya). 361 Although, for many reasons he does not violate 



Only arrival at abhisambodhi is fully satisfying to the bodhisattva. The sravaka, on the other hand, is content with 
modest material advantages: Samyutta, II, p. 208; Anguttara, II, p. 27. 

358 Chapter of the Pahca\ imsati entitled Kieu-ino p'in in T 221, k. 10, p. 72c-7 '4b; Mo-che p 'in (Marakarmaparivarta) 
inT 223, k. 13, p. 318b-320b. -Compari th >. i , iftheAsta il til , ed U. Wogihara, p. 771-784. 

359 Acquiescences favoring the seeing of the noble truths (cf. Divya, p. 80, 1 1 satyanulo > ksant • md being 
part of the lout i >1 il i li i i i i n i« fth truth (/ 1 I i< 
167. 

360 For the expre in pat nr see above, p. 1932F, n. 1. Not neglecting the ascetic rules is not neglecting 
iIm ' i nlii.i from h k n cm in i Mi n .i hi < ml 

361 By means of the Prajnaparamita, the bodhisattva penetrates the true nature of thin 

namely, the absence of any nature: by means of the silaparamita. he makes no distinction between wrongdoing (dpatti) 
and its opposite (andpatti): cf. p. 770F, 861F). In no way does it follow that he violates morality. 



morality, what is important for him is to cross through the gate-of-deliverance called emptiness 

(siinyaidvinioksannikha)'"' 



6. Sutra. Kdmagiinajugupsanatd yah kdmacittasydnutpddah - 

Disgust for the [five] objects of desire. - Not producing even the idea of desire. <2412> 

Sastra (p. 4 15b 15). - See above. Here the Buddha would say: When one knows that the nature of the mind 
(cittalaksana) is deceptive and unreal, one no longer produces even the idea of desire (kdmacitta) and all 
the more so, one no longer experiences the [five] objects of desire (kdmaguna). 

7. Sutra. Lokanirwdacittotpddah rah sarvadhaniidiidm anabhisamskdrah / 

Sastra (p. 415bl7). - See what has been said above (p. 1457F and following) about the notion of 
displeasure in regard to the world (sarvaloke 'nabhiratisamjnd). Here the Buddha wants to talk about the 
fruit of maturation (vipdkaphala) resulting from disgust for the wotld (lokanirveda), namely, the gate-of- 
deliverance called wishlessness (apranihitavimoksasamukha)? 67 ' 

8. Sutra. Sarvdstiparitydgitd yddydtmikahdhydiidni dharmdndm agrahanatd ■ 

The rejection of "everything exists". Not holding either inner dharmas or outer dhrmas. 364 
Sastra (p. 45bl8). See above (p. 2044). 

9. Sutra. Anavaluiacittatd ,', yaddriridhd.su vijndiuistliitisii hodhisattvasya cittam na tisthati ,' 

The mind without dullness. - The bodhisattva's mind does not remain on duality levels of consciousness. 

Sastra (p. 4 15b 19). - We have already spoken about this above several times. The bodhisattva is informed 
about the nature of this non- slackening (anavalinatd) and this absence of fear (abhayci) and "does not 
remain (pou tchou, na tisthati) on twofold levels of cosciousness (vijndnasthiti)." On these twofold planes 
of consciousness, in the sense that he does not produce <2413> visual consciousness (caksurvijndna) in 
regard to the eye (caksus) and visibles (rupa), and so on up to: in regard to the mind (manas) and dharmas, 
he does not produce mental consciousness (manovijndna). The bodhisattva remains (tisthati) in the non- 
duality (advayamukhd) [of subject and object]. Determining that the objects (jheya) of the six 
consciousnesses (sadvijndna) are false and deceptive, he makes the great vow to lead beings to remain in 
non-duality and to become separated from the six consciousnesses. 



362 Seep. 1216F. 

363 Seep. 1219F. 

364 Already in the canonical sources, the expression sarvam asti concerns the twelve ayatanas, s 
Samyutta, IV, p. 15. The firs'i three emptinesses (cf. p. 2044F) counteract them. 



10. Sutra. - Sarvavastvanapeksata // ya sarvavastiinam amtiiHisikarata imc suhhute dasadharma 
hodhisattvena mahdsattvaia caturthydm hhumau vartamtineiui na paiityaktavyali . 

Disdain for everything. - The bodhisattva does not think about anything. 

These ten dharmas must not be abandonded by the bodhisattva-mahasattva in the fourth ground. 

Sastra (p. 415b24). - There are many reasons for this disdain for everything, but here the main one is that 
the bodhisattva, knowing the absolute emptiness (atyantasunyatd) 365 of all dharmas, no longer thinks about 
these dharmas and eliminates any grasping at characteristics (sarvanimittograhana). This is why he does 
not expect any gratitude (krtajnata) From those who are indebted to him (pratigrdhaka) and does not feel 
any pride (mdna) in his own generosity. In this way he completely fulfills the pure perfection of generosity 
(parisuddhd ddnapdramitdj. 



1. Sutra. - Punar aparam suhhute hodhisattvena mtdulsattveiia pancamydm hhumau vartamdnena 
dvddasadharmdh parivarjavitavydh kattimc dvadasa grhisamstavah parivarjayitavyah // tatra katamd 
bodhisatvasya grhisamstavaparivarjanata / yaduta bodhisattvasya pravrajitanmesu buddhaksetrdd 
huddhaksetram samkiximanatdhluksnanihkramanatd inundate! kasdyavastixiprdvaranatd / iyam 
bodhisattvasya grhisamstavaparivarjanata / 

Furthermore, O Subhuti, the bodhisattva-mahasattva in the fifth bhumi must avoid twelve dharmas. What 
are these twelve? 

1) Avoiding the company of lay people. 

In his monastic existences, the bodhisattva passes from buddha-field to buddha-field, each time goes forth 
from home, shaves his head and puts on the ochre robe: this is his way of avoiding the company of lay 
people. <2414> 

Sastra (p. 415b29). - In order to embtrace the path (marga), the yogin goes forth from home (pravrajati). 
If he continued to keep company with lay people (grhin), nothing would be changed in his former way of 
life; this is why the yogin first seeks to save himself and then to save others. If he wanted to save others 
before saving himself, he would be like the man who, not knowing how to swim, wants to save a drowning 
person; he would be swept away along with the drowning person. 

By avoiding being with lay perople, the bodhisattva is able to accumulate the pure qualities 
(parisuddhagund). Recollecting the Buddha intensely, he transforms his body, goes into the buddha-fields, 



3 The ninth emptiness: p. 2085F. 



leaves home, shaves his head and puts on the yellow robe (kasayvastra). Why? Because he always takes 
pleasure in the monastic condition and abhors meeting with lay people. 



2. Sutra. Bhiksunisamstavah paiivarjayitavyah yacl hhiksunya scirdluim aeehatasamghatamatram api 
na tisthati na ca tanniddnam paritarsandcitfam utpddayati / 

Avoiding the company of nuns. - The bodhisattva does not stay near a nun even for as little time as a 
fingersnap, and he does not bemoan the fact. 

Sastra (p. 415c6). - See the first chapter. 

Question. - The bodhisattva considers all beings with equanimity (samacittata); why does he not stay [near 
a nun]? 

Answer. - This bodhisattva is not yet non-regressing (avaivartika) and has not yet destroyed all the 
impurities (ksinasrava), but he has already accumulated qualities iguna) and is loved by men. This is why 
he does not stay near women. 

he wants to avoid being slandered, for whoever slanders him would fall into hell. 366 



3. Sutra. Parakulamdtsairam paiivaijayitavyam - iha bodhisattvenaivam cittam utpadayitavyam / yan 

mavd sattvdndm sukhopadhdnam kartavvani tad etc saliva main tasmai sukhopadhdndvopakurvanti ndtra 
mavd mdtsaryacittam utpadayitavyam / 

Avoiding being envious of others' families. - The bodhisattva should make the following 
reflection: "I must make others happy and if those people help me in making this happiness, I do not have 
to feel jealous." <2415> 

Sastra (p. 415cll). - The bodhisattva makes the following reflection: "I have left my own family (kula) 
without greed or regret; why would I have greed and envy towards the families of others? It is a rule for the 
bodhisattvas to lead all beings to find happiness; why feel greed and envy for them? Because of merits 
(punya) from their previous lives, these beings are enjoying some comfort in the present lifetime and thus 
are making offerings to me; why would I be jealous of them and envy them?" 



4. Sutra. - Samganikasthanam parivarjayitavyam // yatra sravakapixityekahuddha hhaveyus 
tatpratisamyuktd vd cittotpddd utpadyeran tatra hodhisattavena na sthdtavyam / 

Avoiding meeting places. - The bodhisattva should not go to meeting places where there are sravakas or 
pratyekabuddhas and where comments would be made about them. 

Sastra (p. 415cl5). - These useless conversations are idle speech (sambhinnapraldpa) intended to dissipate 
sadness (soka) in one's own mind and in that of others. They tell stories about palaces or thieves, they 



Thus Kokalika fell into hell for having slandered Saripulra and Maudgalyayana: cf. p. £ 



speak about the sea or the mountains, trees, plants, jewels, foreign kingdoms or other similar things. These 
conversations are of no use to merits (puny a), of no use to bodhi. 

The bodhisattva has pity for beings who have fallen into the fire of impermanence (anityatd): "I want to 
save them," he says. "How would I sit calmly chatting idly about useless things? In the case of a fire, 
people rush about; how would I remain inwardly calm holding forth on something else?" 

Here the Buddha is saying that talking about things concerning the sravakas and pratyekabuddhas is already 
a uselss conversation; what then could be said of talking about something [even more useless]? 



5. Sutra. Vyapadah parivarjayitavyali ■ rati vyapaclacittasyu vihimsacittasya vigixihacittusya vuvukusam 
mi clac/dti ,' 

Avoiding maliciousness. - He does not give free rein to the mind of malice, to the mind of harmfulness, to 
the mind of hostility. 

Sastra (p. 415c23). - In the mind there first arises a feeling of maliciousness (vydpdda) which is as yet 
vague (aniyata). The maliciousness increases, becomes specific, and then one strikes with a stick (danda) 
or an axe <2416 > (kuthdra): this is a feeling of harmfulness (vihimsdcitta). Insult (parusyavdda) and gossip 
(paisunyavdda) are feelings of quarrelsomeness (kalahacittd). Killing, torture, the stick and fetters come 

from a feeling of hostility (vigrahacitta). 

In his great loving-kindness (mahdmaitrt) and great compassion (mahdkarund) lor beings, the bodhisattva 
does not experience these feelings; he always curbs these bad thoughts and prevents them from having 

access (avakasa). 



7. Sutra. Pcirapciinscimiin parivarjciyiicivycim '. yadiita hdhydndin dharmdndm ciscimciinipasycinatd 

Avoiding exaltation of the self. - Not taking extreme dharmas into consideration. 

Sastra (p. 415c27). - The bodhisattva sees neither inner nor outer dharmas, namely the five aggregates 
(puncuskundhu) assumed (updttu) lo be 'me' and the five aggregates not assumed (anupdtta) to be 'me'. 



8. Sutra. - Dasakitscihikcirnuipcitlicili inn ivarjciyitvyah // tatha hy ete dasakusalakarmapatha 

drycisydstdi gikcisya mdrga vdntardyakardh prdg evdnuikirdydh icimyah amhodheh 

Avoiding the ten bad paths of action. - Actually, these ten bad paths of action are an obstacle to the noble 
eightfold path and even more so more to supreme complete enlightenment. 

Sastra (p. 415c29). - In these ten bad paths of action, the bodhisattva sees multiple causes and conditions 
of wrong-doings (dpatti), as has been said above. 

In the present passage, the Buddha makes it known that the ten bad paths of actions already destroy the 
Lesser Vehicle (hvnaydna) and all the more so the Greater Vehicle (mahdydna). <2417> 



9, Sutra. Adhimanah parivarjayitavyali ,', tatlui hi hoclhisattvo na kamcid dharmam samanupasyati kutah 
punar adhikam yenddhimanyeta / 

Avoiding great pride. - Actually the bodhisattva does not see any dharma and still less a superior dharma in 
which he could take pride. 

Sastra (p. 416a2). - The bodhisattva who cultivates the eighteen emptinesses (sunyata) does not see a 
definite mark of big or small in any dharma. 



10. Sutra. Stamhliali parivaijayitavyalj tatlra hi hodhisattvas tad vastu na samanupasyati yatrasya 
stambha utpadyeta / 

Avoiding arrogance. - Actually the bodhisattva does not see anything on which arrogance could arise. 

Sastra (p. 416a3). - For the bodhisattva has eradicated the roots of the sevenfold pride 
(saptavidhamanaf 61 and loves good dharmas deeply. 



11. Sutra. - Viparydsdh parivaijayitavyalj ■ vipaydsavastuiulm ciinipalahdliitdm updddya . 

Avoiding mistakes. - By means of the non-apprehendoing of mistakes. 368 

Sastra (p. 416a4). - Because in all dharmas there is nothing that is eternal (nityd), happy (sukha), pure 
(suci), personal (atman). 

12. Sutra. Rdgadvcsamolidli parivarjayitavyali tatlui hi rdgadvcsaiiiolidiidm vastu na samanupasyati // 

ime subhute dvddasadharma bodhisattvena mahdsattvena pancamydm bhumau vartamtinena 
parivarjayitavyali / 

Avoiding desire, hatred and delusion. - Actually, he sees nothing that could be the object of desire, hatred 
or delusion. 

These are, O Subhuti, the twelve dharmas to be avoided by the bodhisattva-mahasattva in the fifth ground. 

<2418> 

Sastra (p. 416a5). - On the meaning of the triple poison (visatraya), see what has been said above. 
Moreover, the objects (dlambana) of the three poisons have no fixed nature (niyatalaksana). 



367 The seven minds of pride (mana) and listed or defined in Samyutta, T 99, k. 7, p. 49al0-ll; Ekottara, T 125, k. 38, 
p. 760a29 (whereas the Anguttara, III, p. 430 lists six); Vibhahga, p. 383; Kosa, V, p. 26-27' Kosabhasya, p. 284-285. 

368 The four objects of error (viparydsa) are the bods . feeling, the mind and dharmas (cf. p. 1150F). Not grasping them 
i lo climinal belief in tin nidi idnal I i /) by this means. 



Sutra. Pimai aparam suhhute bodliisattvena malulsattvena sasthyam hhumau vartamanena sad dharmdh 
paripurayitavyah / katame sat / yaduta sat pdramifd i in i ithd In i , nitti 

sthitvd buddhd bhagavantah srdvakapratyekabuddhds <:a pdramgatah / 

Apare sad dharmdh parivarjayitavydh / yad uta 

1) sravakapruteykabuddhaeitiam paiivarjayitavyam .' yad bodhisattvasyaivam bhavati / yad 
srdvakapratvekabuddhaeittani naisa nidrgo 'nuttarayai samyaksambodhaye 

2) dane paritarsandeittam paiivarjayitavyam // tata tasyaivam bhavati / naisa margo 'nittardyai 
samyaksambodhaye / 

3) yacanakam drstvd iidvalFiiacittain utpddayitavyam // tat tasyaivam bhavati ' naisa margo 'nuttarai 
samyaksambodhaye / 

4) sarvavastuni parityajydni bodliisattvena pratliamacittotpddam updddya ddnani dadatd tad deyam tan 
;«• deyam hi na vaktavyam 

5) sarvavastuni parityajya na daurmanasyacittam utpadayitavvt nkarund >alam updddya/ 

6) na gambhiresu dharmesu vied ittam u \ l/idgunabalam upddd\ i 

sad dliarmd bodliisattvena malulsattvena sasthyam hluimau vartamanena paripurayayitavydh ■apare sad 
dharmdh parivarjayitavyah / 

Furthermore, O Subhuti, the bodhisattva-mahasattva in the sixth ground should completely fufill six 
dharmas. What are these six? They are the six perfections. - Indeed, it is by keeping these six perfections 
that the blessed Buddha, the sravakas and pratyekabuddhas have reached the other shore. 

Six other dharmas are to be avoided, namely: 

1) The bodhisattva should avoid thinking like the sravakas and pratyekabuddhas. - The bodhisattva says to 
himself that the way of thinking of the sravaka and the pratyekabuddha is not the path that leads to supreme 
complete enlightenment. 

2) By giving, he must avoid any sadness. - He says to himself that actually this is not the path that leads to 
supreme complete enlightenment. 

3) Seeing a beggar, he must avoid any discouragement. - He actually says that this is not the path that leads 
to supreme complete enlightenment. <2419> 

4) He must abandon all his possessions [without distinction]. - Practicing generosity since his first 
production of the mind of bodhi, the bodhisattva should not say: "This may be given away; that may not be 
given away". 

5) After having given away all his possessions, he must not feel any regret. He does this by the power of his 
loving-kindness and compassion. 



6) He must not have any doubt about the profound teachings. - This due to the quality of his faith. 

These, O Subhuti, are the six dharmas which the bodhisattva-mahasattva must fulfill when he is on the 
sixth ground, and the other six dharmas that he should avoid. 

Sastra (p. 416a6). - For the six perfedtions (paramita), see above (chapters XVII-XXX). Here the Buddha 
specifies the six perfections by which the adepts of the three Vehicles all reach othe other shore {para)? 69 

Question. - But the present chapter deals with the grounds of the bodhisattva; why then does it speak of the 
sravaka and pratyekabuddha attaining the other shore? 

Answer. - Here the Buddha is speaking of the great power held by the six perfections. The Mahayana in its 
system contains the whole HTnyana, but the HInayana does not contain the whole Mahayana. Here the 
bodhisattva in the sixth ground completely fulfills {paripurayati) the six perfections. He sees the emptiness 
of all dharmas (sarvadharmasunyatd), but, as he does not yet have the power of skillful means (upayabala), 
he risks falling back into the rank of sravaka and pratyekabuddha. And so the Buddha, to protect him, 
orders him here "to avoid the manner of thinking of the sravakas and pratyhekabuddhas." 

This bodhisattva thinks about beings profoundly, feels great compassion for them (mahakarunacitta) and 
understands the absolute emptiness {atyantasunyatd) 310 of all dharmas. When he gives, he saves nothing; 
when he sees a beggar, he has neither anger (krodha) nor sadness {daurmanasya); after having given, he 
feels no regret. Since his merits are great, the power of his faith (sraddhdbala) <2420> is great as well. In 
his profound pure faith, he venerates all the Buddhas and completely fulfills (paripurayati) the six 
perfections. 

Although he has not yet acquired [skill] in means (updyakausalya), or the conviction that dharmas do not 
arise (anutpattikadharmaksdnti), or the concentration [of the visualization of the Buddhas] of the present 
(pratyutpannasamadhi), he feels no doubt (vicikitsd) about the profound Dharma (gambhiradharma). 371 He 

makes the following reflection: "All teachings (upadesa) have faults (closa): only the wisdom of the 
Buddhas (buddluiprajncl) destroys the futile proliferation (prapancd) and has no lapses iyaikalya)?' And so, 
thanks to skillful means (updya), he cultivates the good dharmas (kusahidluirma) and this is why he does 
not doubt. 



369 The Satasasril p. 1465, 1. 14-17 is more detailed: Tatlia i uddlia i \ 
sravakapratytka l.dlias eti cavidlia Icyii n tec i gu inti ai katamasya 

n'/ctn i h i i i i i i \ i a \ i i i i ictually, by keeping ih i 

perfection 111 il cd Buddl tin nival mil 'h pratyel buddha >ii no mil ill attain tin >(ln lion if (In 
fivefold ocean of the know able, namely, the past, the future the present, (he unspeakable and the unconditioned. 

This is the pancavidliant jncyam. live categories of things capable of being known: ef Kosa, IX, p. 237; 
Kosabhasya, p. 463, 1. 1. 

370 Ninth emptiness, p. 2085F. 

371 Upayakausdl nd mpl n (uircd in ii ni'i nil i ln'i i unds repectively. 
I hi bodhi ail a of tin ixth ground doi not ct po i Ihcm but he uses th I "tuc of which he 
has no doubts about the profound teachings related to emptiness. 



Sutra. - Punr aparam subhute hoclhisattvena mahasattvena saptamyam bhumau vartamanena 

vimsatidharmd na kartavyah 

I) dtmagrdho na kartavyah ■■ tathd hy atyantataydtmd na samvidyate / 
2} sattvagrdho na kartavyah > 

3) jFvagidho na kartavyah . 

4) pudgalagidho ydvaj jhdnipasyakagrdho na kartavyah // tathd hy ete dharmd atyantatayd na 
samvidyante / 

5) ucchedagrdho na kartavyah // tathd hi na kascid dharma ucchiclyate 'tvantataydnutpannatvdt 
. ■ vaclh <i ulna 

6) sasvatagraho na kartavyah // tathd hi yo dharmo notpadyate sa na sdsvato bhavati/ 

V) nimittasamjhd na karfavyd ,', tathd In atyantatayd samklcso na sam viyate / 

8) hetudrstir na kartavyd / tathd la si: tain clrstim na samanupsyati / 

9) ndmarupdhhiniveso na kartavyah tathd In ndmarupam vastulaksancna na samvidyate , 

10) pancaskandhdhhinivcso na kartavyah / 

II) astddasadhdtvahhiniveso na kartavyah / 

12) dvadasayatandhhiniveso nu kartavyah tathd ho te dharmdh svahhdvcna na samvidyante / 

13) traidhdtuke 'bhiniveso na kartavyah // 

14) tradhdtuke pratisthdnam na kartavyam 
1.?) traidhdtuke 'dhyavasdnam na kartavyam 

16) iraidhdtuka dlavo na kartavyah - tathd In sarvadharmdh svahhdvcna 
la kartavyah // tathd hi 



1 7) buddhanisrayadrstyabhin 

huddhadharsanam utpadvate , 

1 8) dharmanisrayadrstyabhinivt 

19) samghanisrayadrstyabhinivt 

20) silanisrayadrstyabh 
na kartavyah / 



•■amvidyante / 

a buddhadrsitinisraydd 



u na kartavyah >'/ dharmasyddrstatvdi 

a na kartavyah - samghanimittasydsamskrtatvdd anisrayatvdc ca 

a kaiftavyah >', dpattyandpattitdm anabhinivesdt ime vimsatidharmd 



Moreover, O Subhuti, the bodhisattva-mahasattva in the seventh ground must avoid twenty things. 
1) Avoid belief in a self. - Actually, the self does not exist at all. 



2) Avoid belief in existence. 

3) Avoid belief in the living being. 

4) Avoid belief in the individual, etc., on the subject of who is knowing, who is seeing. - Actually, these 
dharmas do not exist at all. 

5) Avoid belief in extinction. - Actually, no dharma is extinguished since all dharmas are absolutely 
unborn. 

6) Avoid belief in anything eternal. - Actually, a dharma that is unborn is not eternal. 

7) Reject the notion of characteristic mark. - Actually, purification [like defilement] does not exist at all. 

8) Reject the view of causes. - Actually, the bodhisattva does not consider this view to be correct. 

9) Not to be attached to name and form - Actually, name and form do not really exist. 

10) Not to be attached to the five aggregates. 

11) Not to be attached to the eighteen elements. 

12) Not to be attached to the twelve bases of consciousness. - Actually, these dharmas do not exist as 
inherent nature. 

13) Not to be attached to the triple world. 

14) Not to take it as a foundation. 

15) Not to take it as a term. 

16) Not to take it as a home. - Actually, dharmas do not exist as inherent nature. 

17) Not to be attached to the view of resorting to the Buddha. - Actually, the [true] seeing of the Buddha 
does not come from this view. <2422> 

18) Not to be attached to the view of resorting to the Dharma. - For the Dharma is invisible. 

19) Not to be attached to the view of resorting to the samgha. - For the samgha is unconditioned in itself 
and does not constitute a support. 

20) Not to be attached to the view of resorting to [high] disciplines. - For the bodhisattva is not attached to 
[distinguishing arbitrarily] between guilt and innocence. 

These are the twenty things to be avoided. 



Sastra (p. 417a25). - There are twenty things, the atman, etc., to which the bodhisattva is not attached 
(nabhinivisate) because they do not exist. The reasons they do not exist have been explained above in many 
ways. 

The views (drsti) about the atman, the subject that knows and the subject that sees (numbers 1 to 4), as well 
as the views about the Buddha and the samgha (numbers 17 and 19) are derived from the emptiness of 



beings {sattvasunyata) and cannot be accepted. All the others, from the view of extinction and of eternity 
(numbers 5 and 6) up to the view about the disciplines (number 20) cannot be accepted because of the 
emptiness of phenomena {dharmasunyata). 3 " 

Question. - The other views are well-known, but what is the view of causes (number 8)? 

Answer. - All conditiond dharmas {samskrtadharma) are cause {hetu) and fruit (phala) in turn. But the 
mind, being attached to these dharmas and grasping at their characteristics (nimittodgrahana), gives rise to 
the wrong view here called 'view of causes' {hetudrsti); thus for example, one speaks of fruit without 
cause, or one claims that cause and fruit are identical, different, etc. 373 



1. Sutra. Tena vimsatir era clhaiinah paripurayitavyah - katame vimsatir ■ rati utci Sunyataparipurita 
svalaksanasiuiyataparipurih 

This bodhisattva [of the seventh ground] must completely fulfill <2423> twenty things. What are they? 
Completely fulfilling emptiness. - This is completely fulfilling the emptiness of specific characteristics. 

Sastra (p. 417b2). - The bodhisattva who practices the eighteen emptinesses completely "completely 
fulfills emptiness" {siinyatdm paripurayati). Moreover, practicing the two kinds of emptiness, the 
emptiness of beings {sattvasunyata) and the emptiness of phenomena {dharmasunyata), is "to completely 
fulfill emptiness". Finally, the bodhisattva who practices the absolute emptiness {atyantasunyataf 14 but is 
not attached to it {nabhinivisate) "completely fulfills emptiness". 

Question. - If that is so, why does the Buddha not speak about the emptiness of specific characteristics 
{svalaksanasimyata) here? 375 

Answer. - Because the three kinds of emptiness of which we have just spoken are the emptiness of specific 
characteristics. 

When he was in the sixth ground, thanks to his merits (punya), the bodhisattva had keen faculties 
{tiksnendriya) and, by means of these keen faculties, he still distinguished dharmas and grasped their 
characteristics: that is why, now that he is in the seventh ground, the emptiness of specific characteristics 
constitutes for him "the fullness of emptiness" {su.nyataparipu.ri). 



372 Items 17 to 20 are a subtle cirilicism against the noble disciple inspired b\ faith in regard to the Buddha, the 
Dharma md tin mi ii » did Mid > id i.h d> ciplim d ir to tin lint i uvuk '< ,l,e dharme samghe 

ii,, / //, aryakaiitaih silaii. in , imyuttaj p 11^, V, p. 364; Anguttara, 

IV, p. 406-407; V, p. 183; Avadanasataka, II, p. 92, 1. 6-8; Kosa, VI, p. 292-294. - The avetyaprasada is defined in 
lii) [ I / the faith following upon correct 

understanding of the truths. 

373 The problem of causality has been fully discussed above, p. 2170-81F. 

374 Ninth emptiness, p. 2085F. 

375 Thirteenth emptiness, p. 2121F. 



Sometimes the bodhisattva sets out the emptiness of the conditioned (samskarasunyatd) and the emptiness 
of the unconditioned (asamskrtasunyatd) as being the "fullness of emptiness"; sometimes he propounds the 
emptiness consisting of non-perception (anupalambhasunyatd) as being the "fullness of enmptiness". 



2. Sutra, Animittasdksdtkriyd <' yaduta sarvanimittdndm amaiiasikdrah 

Attesting to signlessness. That is to say, not thinking about any mark. 

Sastra (p. 417bl 1). - Signlessness (dnimitta) is nirvana. It can be vouched for (sdksdtkrta), but it cannot be 
meditated on (bhdvita). Since it cannot be meditated on, one cannot pretend to know it; since it is immense 
(aprameya), infinite (anantd) and unimaginable, one cannot claim to fulfill it completely. 

3. Sutra. Apranihiiajndnam ,', yal traiclluitukc cittam mi pravai tah 2 \2 \ 

Knowing what does not deserve to be thought about. - The fact that the bodhisattva's mind does not 
function in regard to the triple world. 

Sastra (p. 417M3). - The three things [sunyaia, animitta and apranihita], although they are penetrations, 
are knowledges {jndna ): but here the sutra brings up a modification for the first two and, [in place of calling 
them knowledges (Jndna)], calls them ['fullness' (paripuritd) and 'attestation' (sdk$dtkara) respectively]. 
Here apranihita is the only one to be called 'knowledge' {jndna). 

Above (p. 1216-1232F) I spoke about the three gates of deliverance (vimoksamukha); I will not repeat it 
here. 376 



4. Sutra. - Trimandulaparisuddhih ,', yacluta dasakusa/akannapatliaparisiiddliili 

Purifying the three groups completely. - That is to say, purifying entirely the ten good paths of action. 

Sastra (p. 417M5). - The "three groups" (trimandala) are the ten good paths of action 
(dasakusalakarmapatha); the first three are physical (kdyika), the next four are vocal (vdcika) and the last 
three are mental (caitasika). 

It is a matter of "purifying them completely" (parisuddhi). In some people, the physical acts are pure and 
the vocal acts impure; in others, the vocal acts are pure and the physical acts are impure; in others still, the 
physical and vocal acts are pure and the mental acts impure; in yet others, the three kinds of acts are pure 
but they have not rejected the prejudices (abhinivesa) about them. 

Here in the bodhisattva [of the seventh ground], the three kinds of action are pure and he has rejected 
prejudices about them. This is why it is said that "he has purified the three groups". 



' In the TaishG edition, (his phrase appears in line 16 of p. 417b while it ought to appear in line 15 of the s; 



5. Sutra. Sarvasaftvesii krpakariinyaparipaurih Y yacluta mahakarunapratilanhah ■ 

Completely fulfilling pity and compassion towards beings. - And he does this by taking possession of great 
compassion. 

Sastra (p. 417b21). - There are three kinds of compassion (karund): i) that which has beings as object 
(sattvalambana), ii) that which has <2425> things as object (dharmdlambana), Hi) that which has no object 
(analambana). 311 Here it is a matter of great compassion without an object, which is the "fulfillment" 
(paripuri) of compassion. Since dharmas are empty of inherent nature (svabhdvasunyatd) and the true 
nature of things (dharmatd) itself is empty, the compassion [of the bodhisattva] is called "great compassion 
without object'" (andlamband mahakaruna). 

The bodhisattva [of the seventh ground] has deeply penetrated the true nature {dharmatd) and then has 
compassion for beings. He is like a man, father of a single son, who, having found a precious object, wants 
to give it as a gift to his son out of his profound affection. 



6. Sutra. Sai-vasattvdmananam ■'. yacluta huddliaksetraparisodlianaparipuryd/ 

Not thinking of any being. - And he does this by completely fulfilling his buddha-field. 

Sastra (p. 417b27). - Question. - If the bodhisattva does not think of beings, how can he purify his 
buddhafield? 

Answer. - By leading beings to establish themselves in the ten good paths of action 
(dasakusalakarmapatha), the bodhisattva had already purified his buddhafield, but such an adornment was 
not yet an obstacle-free (andvarana) adornment. Now [in the seventh ground], the bodhisattva ripens 
(paripdeayati) beings but does not grasp the characteristic of being (na sattvanimittam udgrhnati). His 
roots of good (kusalamula) and his merits (punya) are pure and, because of this purity, he adorns [his 
buddhafield] without obstacle. 



7. Sutra. - Sarvadhaunasamatadai-sanam tatra canahhinivesah // yadutamtksepo praksepah 

sarvadharmdndm 

Seeing the equality of all dharmas without being attached to it. - This is not adding anything to and not 
taking away anything from dharmas. 

Sastra (p. 417c2). - See what has been said above (p. 327F) about dharmasamatdksdnti. Here the Buddha 
himself says that it is not adding anything to (anutksepd) and not subtracting anything (apraksepd) from 
dharmas. <2426> 



The three ki'iJ "I • md / uj, in i \hli - im I invcntioi < ibovc. p. 12451'. 1 i>l n 1 and 23721'. 



8. Sutra. SarvatllHirmablwtaiHiyaprativetlluis tena camananta // yah sarvadharmanam 

bhutanayaprativedhah / 

Penetrating the true principle of all dharmas, but not thinking about it. - This is not penetrating the true 
principle of all dharmas. 

Sastra (p. 417c4). - This has already been fully developed above in many ways. 



9, Sutra. Anutpadaksantih ,', ya sarvadharmanam anutpadaya, aniroddhaya, anabhisamskaraya ksantih / 

Adherence to non-production. - This is adherence to non-production, non-destruction, non- formation of all 
dharmas. 

Sastra (p. 417c5). - It is believing and understanding, without hindrance (avarana) or regression 
(vivartana), the true nature (dharmata) of dharmas, having neither production nor destruction. 



10. Sutra. - Anutpadajhanam //van ndmaifipdnutpddajhdnam 

Knowing non-production. - This is knowing the non-production of name and form. 

Sastra (p. 417c6) - The sutra first mentions adherence (ksanti); next it speaks of knowledge (jnana) here. 
Adherence is coarse (audarika) whereas knowledge is subtle (sukstna). 31 * Here the Buddha himself says 
that is is a question of "knowledge" about the non-production of name and form (ndmariipa). 379 

11. Sutra. - Sarvadha i kanaya ill/,') ttasya Ivaydsamiiddcdrafd 

Declaring the single dharacteristic of all dharmas. - This is because the bodhisattva's mind does not move 
into duality. 

Sastra (p. 417c8). - The bodhisattva knows that the twelve bases of consciousness (dvadasayatana), both 
internal (ddhydtmika) and external (bdhya), are the net of Mara (marajdla), deceivers (vancana) and 
unrealities (abhuta); the six kinds of consciousness (vijhdna) arising from these twelve bases are 
themselves the net of Mara as well and deceivers. Then what <2427> is real? Only non-duality (advaya). 
The absence of the eye (caksus) and visibles (rupa) etc., up to and including the absence of the mind 
(manas) and phenomena (dharma): thai is reality (bhutd). In order to lead beings away from the twelve 
bases of consciousness, the bodhisattva constantly speaks to them of this non-duality in many ways. 

12. Sutra. Kalpandsamudghdtah yd sarvadhaiindndm avikapanatd / 
Destroying the imaginations. - This is not conceptualizing any dharma. 

378 For more detail, see Kosa, VI, p. 190. 

379 Ndmariipa is a synonym for the five skandhas. 



Sastra (p. 417cl2). - The bodhisattva established in this non-duality destroys the differentiations [falsely 
attributed] to objects (alambana): the qualities of male (purusa) or female (stri), long (dirgha) or short 
(hrasva), big (mahat) or small (alpa), etc. 



13. Sutra. Scinijihlriuirtcih // ytlpramanaiulm samkalptliulm vivartanahl - 

The reversal of notions. - This is the reversal of the innumerable false notions. 

Sastra (p. 417cl4). - Destroying the false conceptualizations (samkalpa) of the inner mind differentiating 
dharmas. 



14. Sutra. - Drstivivurtali va nivtikcihlnim h pixityckahiidilhahhunu '; ca cli tivivarhincihi 

The reversal of [false] views. - This is the reversal of the views formed at the stage of sravaka and the stage 
of pratyekabuddha. 

Sastra (p. 417cl5). - This bodhisattva has first reversed the wrong views (mithyddrsti), such as the view of 
the self (dtmadrsti), the view of the extremes (antagrdhadrsti), etc.; next, he has entered into the Path 
(margd). Now, [in the seventh ground], he reverses the view of phenomena (dharmadrsti) and the view of 
nirvana (nirvdnadrsti). [He reverses dharmadrsti] because dharmas have no fixed nature (niyatalaksana); 
he reverses nirvdnadrsti because in reversing the sravaka and pratyekabuddha views he goes directly to the 
bodhi of the Buddhas (abhisambodhi). 



15. Sutra. Klcscivivartcih ''/yah suiruklcsayuh 

Reversing the passions. - This is destroying all the passions. <2428> 

Sastra (p. 417cl8). - By the power of his merit (punya) and his morality (sila), the bodhisattva has first 
broken up his coarse passions (audarikaklesa) and easily followed the Path (marga); only the subtle 
passions (suksmaklesa) - affection (anunaya), views (drsti), pride (mdna), etc. - remain in him. Now [in 
the seventh ground] he also eliminates the subtle passions. 380 

Furthermore, the bodhisattva who uses the true wisdom (hhutapvajnd) sees these passions as being the 
same as the true nature (dharmata). 381 He is like a man endowed with the superknowledges (abhijnd) who 
can change impure thngs (asuci) into pure things (suci):^ 2 



16. Sutra. - Samathavipasyanasamatahhumih , yacluta savakiirajnatapratilainhhali 



See Traite, T 1509, k. 39, p. 345c27-346a4. 

1 I ii ill in i u II I 1 ii J in the I / i i n li Iransl., ] 91 
This is the a! ili |«i i ifmagii il po ci l> > nl" d above, p. 1819-1822F. 



[Attaining] the state of balance between quietude and introspection. - This is the [gradual] taking 
possession of the knowledge of things in all their aspects. 

Sastra (p. 417c22). - When the bodhisattva was in the first three grounds, introspection (vipasyana) was 
predominant over quietude (samatha) because he was not yet able to concentrate his mind 
(cittasamgrahana); in the following three grounds, quietude was predominant over introspection: this is 
why he had not had the assurance of attaining bodhisattvahood (bodhisattvaniydma). Now [in the seventh 
ground], his quietude and introspection in regard to the emptiness of beings (sattvasunyatd) and the 
emptiness of phenomena (dharmasunyatd) are perfectly balanced (samata); this is why he can easily 
(ksema) travel on his career of [great] bodhisattva. 

Starting [from the seventh ground], the level called "non-regressing" (avaivartikabhumi), he will gradually 
(kramasas) attain the knowledge of all the aspects (sarvdkdrajnatd). 383 <2429> 



383 According lo the canonical sources, samatha (ting houci in Kumaarajiva), tclw kouaii in Hiaun-tsang) is derived 
directly from the teaching of the four noble truths: 1) five dharmas should be completely know n (parijneya), the five 
I ui i i hm ni ( i /'lii oil rn hoi li! I li mil led (praliata I, ignoi un i (avidya) 

and tin iln i hi i i ii i i i i iii Hi iii.ii hould bi i ilizcd ( iksatkara va), km ledge (yidya) and 
1 i i i f 1) II i i i h il ! ilti i d i i i i [ ul i i n 1 i' i in 

(vipasyana). All of these processes result from abhijha or supcrknow ledge (Samyutta, V, p. 52). 

Samatha and \ lp in onstitu 'i nuii'li nil Ih truth if ill ' 'ii i hi lb Iln 1 ill in n i'h i i >i> 
who practices them (Anguttara, If, p. 157) and they lead lo the penetration of a multitude of things: 
tiiiektidluttiiprtitivedlui (Ylajjhima, I, p. 494). to the absorption of the cessation of concept and feeling: 
sainji'itiyedaihiiiirodliastunaptitti (Samyutta, IV, p. 295), io nirvana. A parable (SamAutta, 1Y, p. 194-195) compares 
i 1 mi" H ii ni [Hid iin Mi i > rain dutii) tin) ommunicatin 'i m i ol hiith (yathabhutam 
vacanam), namely nirvana., io the mind (vijndna). 

Although samatha and vipasyana arc intimately joined, (hey can be practiced separately or, preferentially, 
simultaneously (yuganaddliain): by following the Path in this way. the fetters (stiiiiyojaiia) arc destroyed and the 
pen i i id i i ( I'n In i in ii d i i in i i II [i 1 i 

Ih i , ii mi's ! in t ni ,p i immcnl I •! li i i ni ,h i 1 ! ni'i \ lem inti (In dahayanist view. 
I ' bo Iln ii 1 1 ulli i ipas\ 'ii ' ni i i i" ul i' ni ii ii, > 'h ' M i md Mid im ii'i i u (hi iii i i illowing grounds. 
In She seventh, samatha and vipasyana aie perfectly balanced, and the bodhisattva penetrates correct!) (he twofold 
emptiness of beings audi phenomena. I he goal, (he final result, will no longer be nirvana but the know ledge of things in 
all ih ii , Is (.v< ' iui) belonging to the fully and completely enlightened Buddha 

Tranquility and introspection play a great part in the controversy which, in the 7 th century, at the Council of 
Lhasa or bSam yes, opposed the Chinese Sudden school with the Indian Gradualists, kamalasila s third Bhavanakrama 
is dedicated almost entirely to it: cf. the edition by G. Tucci in Mi > \ it 

Serie Orientale Roma, XLIII, 1 97 1 ind tin n.ioi cd (ran lation I Pen o Li tn i di Kamalasila, 

Rivista degli Studi Orentali, XXXIX, 1964, p. 21 1-242. 

Interest in this question has not yet flagged and we now have an excellent English translation of it from Tsoh- 
kha-pa's Lam n i n n mo ( I 1419) in \ i man / ' 1 tin Real, 1978. 



17. Sutra. - Ddntacittatd yd traic/hdtukc 'luibliiratili . 

Taming the mind. - This is not taking delight in the threefold world. 

Sastra (p. 417c26). - Previously the bodhisattva thought about old age (jam), sickness (vyddhi) and death 
(marana), the three bad destinies (durgati), and it is out of loving-kindness (maitrf) and pity (krpd) for 
beings that he tamed his mind. Now that, [on the seventh ground], he knows the true nature (dharmatd) of 
phenomena, he is no longer attached to the threefold world (traidhatukam nabhivisate) and, out of this 
detachment (anahhiiiivcsa) he "tames his mind". 



18. Sutra. Sdntacittatd , yd sunndm incliiydndm piatisamharanata / 

Pacifying the mind. - This is withdrawing the six organs. 

Sastra (p. 417c29). - Previously, the bodhisattva, in view of nirvana, had only tamed the first five organs 
(indriya), <2430> namely, the eye, ear, nose, tongue and body, by withdrawing them from the five objects 
of enjoyment (pancakdmagiina) - [namely, color, sound, smell, taste and touch] since, at that time [the 
sixth organ], the organ of mind (mana-indriya), was too hard to tame. Now, in the seventh ground, he also 
pacifies the organ of mind [by withdrawing it from dharmas]. 

19. Sutra. Apratihatajndnam yacluta hutlclluicaksiihpratilamhhah - 

Unobstructed knowledge. - This is the attainment of the buddha eye. 

Sastra (p. 418a2). - The bodhisattva attains the prajnaparamita and is unobstructed (pratigha) about 
everything, true or false. He acquires the wisdom of the Path (mdrga) and guides beings to make them enter 
into the truths. He obtains unhindered deliverance (apratihatavimoksd) and possesses the eye of the 
buddhas (buddhacaksus). He has no obstacles over anything. 

Question. - How can the sutra say that the bodhisattva obtains the eye of the buddhas in this seventh 
ground? 

Answer. - Here one should refer to the buddha-eye (p. 2263F): the bodhisattva has no obstacle to any 
dharma and this is equivalent [to having] the eye of the buddhas. 



20. Sutra. Aklisto 'ininaycili ■' yd saclvisayesupeksd / 

Unafflicted affection. - This is indifference in regard to the six sense objects. 

Sastra (p. 418a7). - Although in the seventh ground he has obtained the power of wisdom (prajndbala), 
this bodhisattva still keeps his fleshly bo(K (mdmsakdyd) out of consideration of his former existences 
(purvanivdsa). Having entered into concentration (samddhi), lie is detached (nirdsanga); but when he 
comes out, he has flashes of attachment and, conforming to the visions of his fleshly eye (mdmsacaksus), 
when he sees a beautiful person he loves him tenderly. Sometimes also he is attached to wisdom iprajnd), 



to the reality (tattva) of the seventh ground. This is why the Buddha tells him here to practice indifference 
(upeksdcitta) in regard to the six sense objects (sadvisaya). 



1. Sutra. - Punar apuni '■/./< ' •. / ' - vcn, ihdsa \ n ir< < >/u uiu vartamdnena pahca 

dharmdh pai ipi i < vyclh. kata ~ L 1 at i. yucl i • u ittvacittdniiprtn i vad bodhisattva 
ckacittciui sarvasattvaiHim cittacaitasikani pratijaiulti ■ 

Furthermore, O Subhuti, the bodhisattva-mahasattva in the eighth bhumi must completely fulfill five 
dharmas What are these five? 

1) Penetrating the minds of all beings. - In a single moment of mind, the bodhisattva reveals the minds and 
mental events of all beings. 

Sastra (p. 418al2). - The bodhisattva in the eighth ground reveals the ways of mind of all beings: he 
reveals the agitated, reflective or profound minds. 

By this knowledge, he distinguishes the beings who will never fulfill the causes and conditions for finding 
salvation (trdna); those who will be saved after innumerable incalculable periods (asamkhyeyakalpa); those 
who will be saved after one, two and up to ten kalpas; those who will be saved after one or two lifetimes or 
even in the course of the present lifetime; those who will be saved at this very instant; those who are ripe 
for salvation (paripakva) and those who are not; those who will be saved by the Vehicle of the sravakas or 
those who will be saved by that of the pratyekabuddhas. 

The bodhisattva is like a good physician (vaidya) who, on examining the sick person, knows whether his 
cure is far off or near at hand, or if he incurable. 



1. Suit.) ihhijiHiviki-iclaiHitu vahhi ahhijnahhi, vikncjan huclclluiksctracl hutldluiksctrcim samkramati 
buddhadarsandya / na cdsya buddhaksetrasamjnd bhavati/ 

Playing with the superknowledges. - Playing with these superknowledges, the bodhisattva passes from 
buddha- field to buddha-field to see the buddhas, but he has no notion of buddha-field. 

Sastra (p. 418a26). - Previously, the bodhisattva already possessed the superknowledges (abhijnd), but 
now that he plays supremely with them, he can go to immense and infinite universes (lokadhdtu). 

When the bodhisattva was in the seventh ground, sometimes he wanted to attain nirvana. Now, for several 
reasons and because the Buddhas of the ten directions escort him and protect him, he changes his mind and 
wants to save beings. Skillful in the superknowledges, he goes at will (yatheccham) and spontaneously 
(svatas) to immense and infinite universes without encountering any obstacles. He sees <2432> the 
buddha-fields, but he does not grasp the mark of buddha-field (buddhaksetranimittam nodgrhndti). 



3. Sutra. - Buddhaksetradarsanata '/yad ekasminn eva buddluiksctrc stliitvaparimtiiuini buddhaksetrani 
pasyati / na ccisya budc/haksetrasamjiid hhavati / 

Seeing the buddha-fields. -Staying in his own buddha-field, the bodhisattva sees the immense buddha- 
fields but has no notion of buddha-field. 

Sastra (p. 418a25). - There are bodhisattvas who, by the power of their superknowledges (abhijnabala), 
fly in the ten directions looking at the pure universes (parisuddhalokadhatu) and grasping their marks 
{nimitta) in order to adorn their own field. 

There are bodhisattvas whom a Buddha conducts through the ten directions in order to show them the pure 
universes; they grasp the marks of these pure fields and make the vow (pranidhana) to reproduce them. 
Thus the Buddha Che-tseu-tsai-wang (Lokesvara) guided the bhiksu Fa-tseu ( Dharmakara) across the ten 
directions and showed him the pure universes. 384 Sometimes there are bodhisattvas who, reminaing in their 
own original Held (maiilaksetra) use the divine eye (divyacaksus) and see the pure universes in the ten 
directions; at first they grasp their pure marks, then, conceiving a mind of detachment (asahgacitta), they 
return to indifferernce (upeksa). 



4. Sutra. - Tesam buddluiksctrcli, \ nam svti ulci uitd // yad bodhisattva 

isvaracakravartibhumau sthitas trisdhasramalulsahasralokadlultum scunki clmati svaksetram ca 
parinispadayati / 

Constructing his own field on the model of the buddha-fields previously seen. - The bodhisattva in the 
level of the cakravartin king goes everywhere in the trisahasramahasahasra-lokadhatu and constructs his 
own field. 

Sastra (p. 418b3). - As has previously been said (p. 1923F), the eighth ground is called the level of the 
cakravartin. Just as the precious wheel (ratnackara) of the cakravartin king goes everywhere without 
<2433> encountering any obstacle (a i < i a) 01 lindran vi xnd) renem imitrd), so the bodhisattva 

in this [eighth] ground can cause the Jewel of the Dharma (dharmaratna) to rain down and fulfill the 
wishes of beings without anything obstructing him. 

He is also able to grasp the marks {nimitta) of the pure fields that he has seen and build (parinispadayati) 
his own field on their model. 



5. Sutra. Biicklhakayuyathabhutapixityuvcksanata ■ ya dluirnuikayayathablwtapratyaveksanata / 
ime pa iic a dluirmdh paripurayitavydh // 

384 An allusion to the wanderings of the bhiksu Dharmakara. the future Amitabha. w horn the buddha Lokesvara led 
through the ten directions to show him the pure lands: this is the subject of the Sukhavativyuhas; see above, p. 601F, r 



Seeing the body of the Buddhas in conformity with reality. - It is seeing in conformity with the reality of 
the dharmakaya. 

Those are the five dharmas to be completely fulfilled. 

Sastra (p. 418b7). - The bodhisattva sees the bodies of the Buddhas like a magic show (maya), like a 
metamorphosis (nirmana). This body is not part (na samgrhitd) of the five skandhas (pancaskandha), the 
twelve bases of consciousness (dvddasdyatana), the eighteen elements (astddasadhdtu); his dimensions, his 
various colors [are purely subjective]: they are adjusted to the visions which beings have as a result of 
actions of their previous lives (purvajanmakarmari). 

In the present passage, the Buddha himself says thaf'seeing the Buddha is seeing the dharmakaya". 3 



1. Sutra. Punar aparam suhute hodhisattvena mahasattvenastamyam hhumau vartamclnena pa ilea 
dharmdh paripurayitavydh / yaduta iiKlriyaparaparajrianata // yd dasasu buddhabalesu sthitvd 
sarvasattvandin indrivapardparajnanaid 

Furthermore, O Subhuti, the bodhisattva-mahasattva in the eighth ground should completely fulfill five 

dharmas, namely: <2434> knowing the extent of the spiritual faculties. Established in the ten powers of 
the Buddha, the bodhisattva knows the faculties of all beings, superior or inferior. 

Sastra (p. 418M2). - As has been said in regard to the ten powers (1541-1545F), the bodhisattva knows 
first the functioning of the minds (cittapravrtti) of all beings: he knows those who are of weak faculties 
(mrdvindriyd), those who are of keen faculties (tiksnendriya), those in whom generosity (dand) 
predominates and those in whom wisdom (prajna) predominates. Basing himself on these predominances, 
he saves beings. 



2 Sutra Buddhaksetraparisodhanata va ;attvacittaparisodhanatd / 

Purifying the buddha-field. - This is purifying the minds of beings. 

Sastra (p. 4 18b 14). - There are two ways of purifying: i) the bodhisattva purifies himself; ii) he purifies 
the minds of beings to make them follow the pure Path (parisuddhamdrga). By means of this twofold 
purification of others and himself, the bodhisattva can purify his buddha-field as he wishes (yatheccham). 



3. Sutra. Mayopamasamadher samapadanam <'/ yatra samadhau sthitva hodhisattvah sarvah kriyah 
karoti an cclsya cittam kvacid dluirme pravartate / 



'"'' In Samyutta, 111, p. 120, the Buddha says to Vakkali i > klio 

I akkali dhammam passati so mam passati; yo mam passati so dhammam passati. -What would be the use of seeing 
this body of rottenness? He who sees the Dharma, sees me; he who see me, sees tha Dharma. 

There are many analogous texts in the Agamas and especially in tikottara: cf. Hobogirin, 11, p. 176-177, s.v. 



Concentrating oneself in the magic -like concentration. - Staying in this concentration, the bodhisattva 
accomplishes all activities, but his mind bears upon none. 

Sastra (p. 418M7). - The magician (mdydkard) to some extent fills the universe with magical fictive 
objects: armies consisting of the four elements (caturangabald), palaces and cities, food and drink, singing 
and dancing, killings and calamities, etc. 

In the same way also, the bodhsattva established in this concentration fills the universes of the ten 
directions with his metamorphoses: first he makes gifts (ddna) and satisfies beings; then he preaches the 
Dharma (dharmam desayti), makes conversions (paripdcayati) and destroys the three bad destinies 
(durgati); finally he establishes beings in the Three Vehicles (ydnatraya): in all these beneficent acitivities, 
not a single one fails. 

The mind of the bodhisattva remains motionless (acald) and he no longer grasps objects of the mind 
(cittanimittdni nodgrhndti). <2435> 



4. Sutra. AbhFksiiah sainddliili /, yo hodhisattvasya vipakajali sainddliili ■ ' 

Perpetual concentration. - In the bodhisattva, it is the concentration resulting from retribution. 

Sastra (p. 418b24). - Having obtained the concentration like a magic show (mdyopamasamddhi), the 
bodhisattva accomplishes all his activities [by means of effort] and with its help. Now it is a matter of the 
[innate] concentration resulting from retribution (vipdkaja) at the moment of passing into a [new] existence 
(bhavasamkrdnti). W6 In the same way that a person sees visibles irupa) without having recourse to the 
power of the mind, so the bodhisattva who is established in this [innate] concentration saves beings. It 
easily surpasses the concentration like a magic show, for it spontaneously (svatas) accomplishes its role 
without any help. Thus, among those who seek for wealth, some obtain it thanks to some help, but others 
obtain it spontaneously. 



5. Sutra. Yutlul vat lid saitvdndm kusalamulapavinispattir hhavati tut lid tatlidimahlidrain parigrhndti // 
yad bodhisattvo yathd yathd sattvdndm kusalamulaparinispattir bhavati tathd hi ilia samcintydtmabhdvam 
parigrhndti sattvdms ca paripdcayati // ime subhute bodhisattvena malidsattvaidstamydin bhumau 
rartanidiieiici paiica dhanndli paripurayitavydh 

According to such and such a degree of achievement that the roots of good of beings have, the bodhisattva 
assumes such and such a form of existence. - According to whether the roots of good of beings have such 
and such a degree of achievement, the bodhisattva knowingly assumes such and such a form of existence 
and ripens beings. 



I In i 111 place to distinguish th ii" ulln icquircd by effort ( ; vo i I in the course of th pn cut i inn. 
from the innate imadhi (;//; tti, til >///'/ i nilv itccl from < rlicr < istcne i liu I of retribution (v/y a < 



These, O Subhuti, are the five dharmas which the bodhisattva-mahasattva residing in the eighth ground 
must fulfill completely. 

Sastra (p. 318b29). - The bodhisattva has thus acquired the two kinds of concentration (samddhi) and the 
two kinds of superknowledge (abhijnd): those that are acquired by practice (bhdvandpratilambhika) and 
those that are acquired by retribution (vipdkapratilambhika). He knows that henceforth he will assume a 
[new] form of existence (dtmabhdva) with such a body, such a voice, such niddna, by such a path and by 
such means (updya). He will even go so far as to assume an animal form of existence in order to convert 
and save beings. <2436> 



1. Sutra. - Punar apaniin suhhutc bodliisattvciui nuiluiscittveiui navamyam blninunt vartamanena 

dvddciscidluirmdh pciripurayitavydh. Katame clvdckisa ... 

Furthermore, O Subhuti, the bodhisattva-mahasattva in the ninth ground must completely fulfill twelve 
dharmas. What are these twelve? In universes infinite in number, the bodhisattva takes hold of the class of 
beings capable of being converted (vineyabhdga). - In the innumerable universes of the ten directions, the 
bodhisattva liberates (vimocayati) the beings capable of being saved in accord with the Buddha's teachings. 

Sastra (p. 418c4). - In the innumerable incalculable universes (lokadhdtu) of the ten directions there are 
beings in the six destinie ( >adgt ti) the bodhisattva [of the ninth ground] ripens (paripdeayati) those who 
are capable of being saved and saves them. 

There are three kinds of universes (lokadhdtu): the pure (parisuddhd), the impure (aparisuddha) and the 
mixed ones (misra) Of the beings living in these three types of universe, some have the privilege of being 
able to be saved; it is those that the bodhisattva takes hold of. One lights a lamp (dipa) for those who have 
eyes and not for blind people (andha); in the same way, the bodhisattva [ripens only] those who already 
fulfill the causes and conditions [of salvation] or who are beginning to fulfill them. 

Furrthermore, a trisahasramahasahasralokadhatu [containing a billion universes of four continents 
(cdturdvfpaka) isl ~\ constitutes one single lokadhatu. These universes arise and disappear at the same time. 

Lokadhatus of the same type present in the ten directions, in number equal to the sands of the Ganges, form 
one single buddhalokadhatu. 

Buddhalokadhatus of the same type, in number equal to that of the sands of the Ganges, form an ocean 
(samudra) of buddhalokadhatus. 

Oceans of buddhalokadhatus of the same type, present in the ten directions in number equal to that of the 
sands of the Ganges, form a seed (by a) of buddhalokadhatus. 



7 See Kosa, III, p. 170. 



Seeds of the same type, innumerable in the ten directions, form a buddhaksetra. 

In all these lokadhatus, the bodhisattva "takes hold of a class of beings", the class of those who are to be 
saved by a Buddha. <2437> 



2. Sutra. Pninidlidiuipcirigraliali ■ sanndm pdrcimitdndm pcuipiirnatvdt 

All obtain according their wishes. - Because of the fullness of the perfections of the bodhisattva. 

Sastra (p. 418cl6). -Merits (punya) and wisdom (prajnd) are complete (paripurnd) in this bodhisattva; this 
is why there is no aspiration (pranidhdna) that he does not realize. Learning that in immense and infinite 
universes there are masses of beings to be saved, one is afraid of not succeeding in doing so. This is why 
the surra here is speaking of the success in aspirations (pranidhdnasamrddhi). [The bodhisattva is assured 
of success] since, as the Buddha says here the bodhisattva "fulfills the six perfections completely" (sanndm 
pdramitdndm paripurnatvdt). The first five perfections represent the fulfillment of merits (punyaparipuri); 
wisdom {prajnd) respresents the fulfillment of wisdom (prajnaparipiiri). 

3. Sutra. Dcvandgaksagandliarvarutajndnaiu . ', yadiita niruktipratisamvida / 

The knowledge of the languages spoken by the devas, nagas, yaksas and gandharvas. - This is by virtue of 
the unhindered modes of expression. 

4. Sutra. Pratibhclncinirdcsajnclncinf^^ .', yadiita prcitiblulnciprcilisciinvidcl 

The talent of eloquence. - This is by virtue of the unhindered knowledge of eloquence. 

Sastra (p. 418c21). - I have spoken above of the fulfillment of merits {punyaparipuri), the fulfillment of 
wisdom {prajnaparipuri) and success in aspirations {pranidhdnasamrddhi). Knowing foreign languages is 
precisely one of the bodhisattva's wishes. 

Furthermore, the bodhisattva whose knowledge of former abodes (purvanivasajnanaf %9 is very pure knows 
the languages of all the places he has taken rebirth in. Furthermore, possessing the knowledge resulting 
from resolution (pranidhijndna), <2438> he knows the nomeclature (namavidhanal) and deliberately 
makes up all kinds of words (aksara) and expressions (vac). 

Furthermore, the bodhisattva who has obtained the concentration explaining the language of beings 
(sattvdbhdapanirmocanasamadhi) penetrates all languages without hundrance. 



Article omitted in the Chinese version, but appearing in the Pahca\ imsati, p. 217, 1. 14. The pratisamvids alluded tc 
here are defined above, p. 1616-1624F. 
389 Cf.p. 1555F. 



Finally, the bodhisattva has himself obtained the four unhindered knowledges (pratisamvid) or he practices 
the four unhindered knowledges of the Buddha. This is why he knows the languages (abhildpa) and the 
sounds (sabdd) of beings. 



5. Sutra. C i Ihisattvah sar\ , 

The excellence of the descent into the womb. - In all his births, the Bodhisattva is born apparitionally. 

Sastra (p. 418c28). - According to some, the Bodhisattva mounted on a white elephant 
(svetahastyabhirudha), surrounded (parivrta), venerated (satkrta), respected (gurukrta), esteemed (mdnita) 
and served (pujita) by innumerable Tusita gods, penetrated along with them into the belly of his mother 
(mdtrkuksi). 

According to others, the Bodhisattva' s mother, possessing the concentration like a magic show 
(mdyopamasamddhi) caused her belly to expand inordinately; all the bodhisattvas of the 
trisahasramahasahasradlokadhatu, the devas, nagas and asuras were able to enter into it and come out. In 
this belly there is a palace and a platform. [The deities] set a bed (khatvd) there, hung banners (patdkd), 
spread it with flowers and burned incense; all this was the result of the meritorious actions (punyakarman) 
of the Bodhisattva. Next the Bodhisattva comes down and takes his place there and, by the power of his 
concentration (samddhi), enters <2439> into the womb while staying as previously in the heaven of the 
Tusita gods. 



6. Sutra Janmasampat jcitcinuitni era hoclhisattvo 'pniincycincintcilokcidluitiin civcibluiscna sphurati / na 
tu nimitdny udgrhnati ■ 

The excellence of the birth. - As soon as he is born, the Bodhisattva illumines immense and infinite 
universes with his brilliance but does not grasp the marks. 

Sastra (p. 419a7). - When the Bodhisattva is about to be born, the devas, nagas and asuras adorn the 
trisahasramahasmahasralokadhatu. Then lotus seats made of the sevenjewels (saptaratnamaya padmdsana) 
arise spontaneously (svatas). From the belly of the mother (mdtrkuksi) come forth innumerable 
bodhisattvas first who go to sit on the lotuses: they join their palms, make praises and wait. The 



The eight sampads of the bodhisattva of the ninth ground arc full) described in the biographies of the Buddha. 
cspccialK in the Lalitavistara. Two biographies in archaic Chinese, the Sicon hing pen k*i king ( 1 184) and the Tchong 
pen k'i king (T 196), used but little up to now, have recent!} been translated into Dutch by E. Ziircher, Het leven can de 
Boeddhavertauli t vr<n >verle\ 1978. Th vis sho mu lioflin ui n tnd iiistorical interest. 



They inform us about the hybrid language, semi-scholarly, 
Buddhist propaganda in China, and « c learn what the first 
Buddha to people foreign not only in mind but in speech. For thi 



popular, used at the time of She later Han by the 
Hiaries thought was proper to reveal of the life ofthe 
s language, sec also E. Ziircher, Late Han Vernacular 



Elements in tin 'i I t Biuhlh 'stations, 1977, p. 177-203. 



bodhisattvas and also the devas, nagas, asuras, rsis, aryas and noble ladies join their palms and 
wholeheartedly wish to see the birth of the Bodhisattva. 

Next, the Bodhisattva comes out of the right side of his mother like the full moon emerging from the 
clouds. He emits a great brilliance that lights up immense universes. At the same moment, a great voice is 
heard in the universes of the ten directions that proclaims: "In that place, the Bodhisattva is in his last 

lifetime (ctininuihluivika)." 

Sometimes there are bodhisattvas who arise apparitionally {upapaduka) on the lotuses. 

In regard to the four wombs (yoni), m the Bodhisattva is born from the chorion (jardyuja) or he is of 
apparitional birth {upapaduka). In regard to the four castes of men (jati), the Bodhisattva is born either into 
the ksatriya caste or in that of the brahmana, for these two castes are honored by men. 



7. Sutra. Kulcisciinpcil ■ yad hodhiscittvcih kscitriycikulcsii brciliiiicincikulc.su vci pnitydjdyatc 

The excellence of the family. - The Bodhisattva takes birth into a ksatriya family or a brahmana family. 

Sastra (p. 419al7). -Brahmana families have wisdom (prajnd); ksatriya families have power {bald). 
<2440> The brahmana favors the future life (paraloka); the ksatriya favors the present life (ihaloka): both 
families are useful in the world; this is why the Bodhisattva is born among them. 

There is also the worthy family of the Dharma (dharmakula), that of the non-regressing adepts 

(avaivartika). 392 

Taking birth in these families is the excellence of the family. 

8. Sutra. - Gotrasampat // yad hodliisattvo yasindd gotrdt purvakd hodhisattvei ahhuvaiiis tatra gotiv 
pratyajdyate / 

The excellence of the clan. - The Bodhisattva is born into the clan coming from the Bodhisattvas of the 
past. 

Sastra (p. 419a21). - When the Bodhisattva is still in the Tusita heaven, he examines (vilokayati) the 
world, asking himself which clan is the most noble in order to welcome a being; this is the clan in which he 
takes birth. Thus, among the last seven Buddhas, the first three were born into the Kaundinya clan, the 
following three into the Kasyapa clan and the Buddha Sakyamuni into the Gautama clan. 



' ;! 11 ire born from an i /«), choi i / aid ili< ,n I oi n >i i] mi n ! I irth 

(upapaduka): DIgha, III, p. 230; Majjhima, I, p. 73, etc. 
392 The bodhisattvas of She eighth ground. 



Furthermore, the Bodhisattva who begins with the strength of high aspiration (adhydsayadrdhatd) [is 
born] into the clan of the Buddhas (buddhagotra). For the others, acquiring the conviction that dharmas do 
not arise (ainitpcittikciilharnuiksdntipnitildbdhci) would be the "clan of the Buddha" for it is then that the 
Bodhisattva acquires a partial influx of the knowledge of all the aspects (sarvdkdrajnata). Compare this 
stage with the gotrabhumi in the sravaka system. 



9. Sutra. - Parivarasampat // yad bodhisattva mahasattvo bodhisattvcipcirivcini eva bhavati / 

Excellence of the entourage. - The Bodhisattva-mahasattva has an entourage consisting only of 
bodhisattvas. 

Sastra (p. 419a28). - [Those who surround the bodhisattva of the ninth ground] are wise men, good men 
who, from lifetime to lifetime have accumulated merit. In the present passage, the Buddha himself says that 
the entourage is composed solely of bodhisattvas. Thus, it is said in the Pou-k'o-sseu-yi king <2441> 
[Acintyasutra, or Gandavyuha) that Kiu-p 'i-ye (Gopiya or Gopa) was a great bodhisattva. 394 The whole 
entourage is in the level of the non-regressing bodhisattvas (avaivartikabhumi). These bodhisattvas, by the 
magical power (yikurvanabald) of the concentration of means (updyabala), change into men (purusa) or 
women {stri) and together form the entourage of the bodhisattva of the ninth ground]. They are like the 
treasurer- jewel (grhapatiratna) 395 of a cakravartin king: he is a yaksa or an asura, but he takes the form of a 
man in order to workwith men. 396 



393 As we have seen, high a pirati m (a h) rj i) i th fit I ifl npi paration (pari! n na) to be fulfilled in the first 

bhiimi. 

394 Sudhana, son of a notable man who had produced the mind ol uiuttara imyak imbodhi, wanted to know how to 
attain it definitively, so he traveled through various Indian lands and consulted a large number of sages. At Kapilavasti 
he met Gopa, a d in hi rofth ik\ who i liim oiw precious information about the practices of the bodhisattva. 
This meeting is mentioned in the Gandav yiiha, ed. D. T. Suzuki, p. 390 (= Avatamsaka,T 279, k. 75, p. 406c7-10): Atha 
kiialu Sudiianah srestidaraka yena Gopa sakyakauya teiiopasainkrainya Gopayah sakyakanyayah krainatalayoli 
sarirena pranipa i a'lja \ i iva ittarayau i umbodhau cittam 
utpaditain na eti jaiiaini katiitun hodiiisattvah sainsare sainsaranti sainsaradosais ca na lipyante / 

i >i , i i i • i ml i) kn i 1 imuni i n S latl > nil Iim'i ii h u ,iJ i i lJulging in pleasure. 

According to some sources, notably the Traite (above, p. 1003F), she was one of Sakyamuni's wives. After her death, 
she was reborn in the Trayastrimsa heaven \\ here she was known by the name of the dev aputra Gopaka. It was in this 
form thai In ipp< n in h // / french transl, p. 172-178. To Drdhamati. who asks her why she 

has changed her woman's body, she ansvv crs thai Ihc distinctions bclvv ccn the sexes is purely imaginary, all dharmas 
being of one taste and vv ilhoul dualitv . the precise teachings that she gave Sudhana on the ten qualities of the 
bodhisattva rue evidence that she herself was a ureal bodhisattva of the ninth ground. Having shed her body of flesh, 
she was clothed with a body born of the fundamental clement ( lliariiiati , kt \u), free of marks and particularly of 
sexual characteristics. But for Ihc good of beings and out of skillful means (upaya). this great bodhisattva appears under 
the most varied of forms. 

395 Thegrhapatn tna renderedheri I thi charactei i -che-pao,\ th ixth >i ihc seven jewels of a cakravartin king 
(DTgha, II, p. 173-177; Majjhima, II, p. 134; III, p. 172-176; Mahavastu, II, p. 158, 1. 16). This was not strictly speaking 



110. Sutra. Abhiniskaramanasampat // yad bodisattvah pravrajyasamaye 'nekaih 

sattvakotiniyutasatasahasfaih sdrdham ahhiniskrclmati grhdt tc ca sattvd niyatd hhavanti trisu ydnesu I 
<2442> 

Excellence of departure. - The bodhisattva leaving the world goes forth from home with innumerable 
hundreds of thousands of millions of beings, and these beings are predestined to the Three Vehicles. 

Sastra (p. 419b4). - Thus one night in his palace, the Bodhisattva Sakyamuni saw that his courtesans were 
like corpses. The devas and the asuras of the ten directions, bearing banners (patdkci) and flowers (puspd) 
came to offer them to him and, bearing themselves respectfully on meeting him, escorted him outside. 

Then Tch'o-ni (Chandaka), despite the orders he had previously received from king Tsing-fan 
(Suddhodana), acceded to the wishes of the Bodhisattva and brought him his horse [Kanthaka]. 

The four kings, messengers of the gods (devaduta), held the horse's hoofs in their hands while it leaped 
over the ramparts and left he city. 

It is to detroy the passions (klesa) and Mara in person that the Bodhisattva, before all the beings, in this 
way demonstrated his dislike for the householder life, for, if an individual as meritorious and noble as he is 
abandons his home, what should ordinary people not do? 

Episodes (niddna) of this kind illustrate "the excellence of the departure" (ahhiniskiximana-sampad). 



11. Sutra. Botlliivrksavyuhasampat ■ yad bodhivrksasya milium sauvarnam hhavati saptaratnamuydni 
skandhasdkhdpattrdni yesdm skandliasdkhdpattrdiidm avabhdso dasasu diksv asamkhyeydn 
trisahasramahdsahasi vlokadhdtun sphurati / 

The excellence of the splendor of the tree of enlightenment. - The root of the tree of enlightenment is of 
gold; its trunk, branches and leaves are made of the seven jewels; the brilliance of the trunk, branches and 

leaves illumines, in each of the ten directions, incalculable trisahasramahasahasralokadhatus. 

Sastra (p. 419M1). - For the ornamentation of the tree of enlightenment see above (p. 2321-2322F). In the 
present passage, the Buddha himself says that the root of this tree is made of gold; its trunk, branches and 
leaves are made of the seven jewels, and the brilliance of the trunk, branches and leaves illumines 
innumerable incalculable Buddha universes in each of the ten directions. 



a 'householder' but a treasurer, as certain Chinese iranslations suggest: tien-tsang-pao (t 125, p. 552al8), cheou-tsang- 
tche-pao (T 125, p. 788al2, tchou-tsang-pao (T 125, p. 807a4). DIgha, II, p. 176 and Majjhima, III, p. 175 attribute to 

linn upcrnatural powers: 1 i i i ' \ i i 

assainikain pi. There appears in him a divine eye by which he finds She treasures which may or may not have a 



Thus, a number of devas. maruts and nagas were in the service of Asoka and obeyed his orders: cf. Mahavamsa, V, 

/. 24-33. 



Some Buddhas adorn the Buddha tree with the seven jewels of the Bodhisattva, but sometimes this is not 
the case. Why? Because the magical power (rddhibald) of the Buddhas is inconceivable (acintya): <2443> 
it is for beings that they manifest all kinds of splendors (vyiiha). 



12. Sutra. - Sa vagu trpi npi odh i i vapai h t buddhal a a-parisuddhis 

<:a ■ imc suhhute hodhisattvena mahdsattvena navamydm hhumau vartamdnena dvddasadharmdh 
paripurayitvydh / 

Excellence in the complete accomplishment of all the qualities. - In the Bodhisattva, this is the ripening of 
beings and the complete purification of the Buddha-field. 

These, O Subhuti, are the twelve dharmas which the Bodhisattva-mahasattva in the ninth ground must 
fulfill completely. 

Sastra (p. 419M7). - In the seventh ground, the bodhisattva destroys all the passions (klesaf 91 [and thus 
assures his own interest]: that is the "excellence of one's own interest'* (svdrthasampad); in the eighth and 
ninth ground, he assures the interest of others (pardrtha) insofar as he "ripens beings and purifies 
completely his buddha- field". In respect to the depth and breadth of the two interests thus assured, the 
Bodhisattva "excels in the accomplishment of all the qualities" {sarvagunaparipuri). 

The arhats and pratyekabuddhas assure their own interest greatly but neglect the interest of others; therefore 
they are not complete. The devas and the minor bodhisattvas 398 are useful to others but have not destroyed 
their own passions: therefore they too are not complete. [The great Bodhisattvas alone have] "fulfilled 
completely all the qualities." 



Sutra. Dasamydm punah suhhute hhumau vartamdno bodhisattvas tathdgata eveti vaktavyah ,'. tcitra 
katham bodhisattvo dasamydm bhumau sthitah sams tathdgata eveti vaktavyah / yadd bodhisattvasya 

mahdsattvasya itptiramital i , ipurna hluivanti / catvari smrtyupasthclnani yclvacl astddasdvenikd 
buddhadharmah paripurnd hluivaii • scircikclrajilcitci paripunid h/uivciti - sarvaklesdiulm tadvdsandndm ca 
prahdnam bhavati . cvam hi bodhisattvo mahasattvo dasamydm hhumau sthitas tathdgata en'ii vaktavyah 
// iha subhute bodhisattvo <2444> mahasattvo dasamydm bhumau sthita updyakausalycna salsa 
pdramitdsu carams / catursu smrtyupasthdnesu ydvad astddasdvenikesu huddhadharmesu cam / 
suskavidarsand hhumim gotrahhumim astamakahhumim darsanahhumim tanuhhumim vitaidgahhumim 
krtdvibhumim pratyekahuddhahhumim hodhisattvahhumi atikidmati / eta navahhumir atikramya 
buddhabhumau pratisthate / iyam bodhisattvasya dasami hlnunih / evam hi suhhute bodhisattvo 
mahasattvo mahdydna -samprastito hluivaii ■', 

397 The klesavivarta mentioned above, p. 2427F. 

' v ' 'Those ni* She first six hliuniis. 



Furthermore, O Subhuti, the Bodhisattva on the tenth ground should simply be called Tathagata. - Why 
should the Bodhisattva on the tenth ground be called simply Tathagata? When he completely fulfills the six 
perfections, when he completely fulfills the four foundations of mindfulness up to and including the 
eighteen special attributes of the Buddhas, when he completely fulfills the knowledge of all the aspects and 
when he destroys all the passions and their traces, 399 the Bodhisattva-mahasattva in the tenth ground should 
be called simply Tathagata. Now, O Subhuti, the Bodhisattva-mahasattva on the tenth ground who, by his 
skillful means, is practicing the six perfections as well as the four foundations of mindfulness up to 
including the eighteen special attributes of the Buddha, this Bodhisattva, I say, exceeds: 1) the ground of 
the dry view; 2) the ground of the spiritual lineage; 3) the ground of the eighth saint; 4) the ground of 
seeing; 5) the ground of the diminution of the passions; 6) the ground of the saint freed from desire; 7) the 
ground of the saint who has done what had to be done; 8) the grounds of the pratykebuddha; 9) the grounds 
of the bodhisattva. Having exceeded these nine levels, the Bodhisattva is established in the ground of the 
Buddhas. This is the tenth ground of the Bodhisattva. Therefore, O Subhuti, the Bodhisattva-mahasattva 
has "set off well for the Great Vehicle." 

Sastra (p. 419b23). - The Bodhisattva seated under the tree of enlightenment (bodhivrksa) penetrates into 
the tenth ground called ground of the Cloud of Dharma (dh » megha b\ imi) Like a great cloud 
uninterruptedly pouring out torrential rain, the Bodhisattva' s mind produces by itself (svatas), from 
moment to moment and infinite in number, <2445> immense (aparimita), infinite (ananta) and very pure 
(parisuddhd) Buddha attributes. 

Then, noticing that the mind of Mara, king of the desire realm (kamadhdturaja), has not yet been tamed, 
the Bodhisattva-mahasattva shoots forth light from his urna so that Mara's palaces, ten million in number, 
become darkened and disappear. Mara, irritated and vexed, gathers his troops and comes to attack the 
Bodhisattva. 

After the Bodhisattva has vanquished Mara, the Buddhas of the ten directions congratulate him for his 
deeds; they emit rays from their urnas which penetrate into the Bodhisatva through the top of his head, 

At this moment, the merits (punya) acquired by the Bodhisattva in the ten grounds are changed into Buddha 
attributes. The Bodhisattva destroys all the traces of the passions (klesavdsana), obtains the unfailing 
deliverances (apratihatavimoksa) and acquires the ten powers {bald), the four fearlessnesses (vaisdradya), 
the four unhindered knowledges (pratisamvid), the eighteen special attributes (dvenikadharma), great 



399 In his tian ' in -n i I 1 'i 1 ' i> U il ICumarajiva ire fully distinguish* ki (fan-nao) from i ai (si) bj 

joining them by the conjunction ki, for, according to the Traite, p. 1781-8 1 f, the klcsas arc destroyed in Ihc eighth 
round I he acquisition of th t hcrcas the i lisap] n urn I i nly in the tenth 

ground, at the moment of abhisambodhi. 

This distinction appears clearly in the original Sanskrit and their Tibetan versions: 
I'ahcavimsati, p. 225, I. 10-1 I : Satasmahasrika, p. 1427, 1. 11-12: sarvava i , I 

Tib. Trip., vol 18, no. 731, p. 146, fol. 265b6-7: bag chags kyi mtshams sbyor 

hahi Don inons pa tains cad spans pa. 



loving-kindness (mahamaitri), great compassion (mahdkaruna) and the other Buddha attributes, immense 
and infinite. 

At this moment, the earth trembles in six ways (sadvikdram kampate); the heaven rains down flowers and 
perfumes; the bodhisattvas, devas and manusyas, joining their palms, utter praises. 

At this moment, the Bodhisattva emits a great brilliance (mahdprabhd) that illumines the innumerable 
universes everywhere in the ten directions. The Buddhas, bodhisattvas, devas and manusyas of the ten 
directions proclaim in a loud voice that in that place, in that land and in that year the Bodhisattva, seated on 
the seat of enlightenment (bodhimanda) has realized buddhahood and that this light is his. Thus, in the 
tenth ground, the Bodhisattva "should be recognized as Buddha". 

Moreover, in the present passage, the Buddha has specified the characteristics of the tenth ground by 
saying: "By practicing the six perfections and by his skillful means (updyakausalya), the Bodhisattva has 
exceeded [the nine shared grounds] from the level of dry vision (suskavidarsandbhumi) up to and including 
the bodhisattva grounds and is now in the ground of the Buddhas." This ground of the Buddhas is the tenth 
ground. The Bodhisattva who thus travels through the ten grounds is said to be "well set out on the Great 
Vehicle" (mahdydnasamprasthita). 



